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PREFACE 


THE history of Vaignavism in South India presented 
in this thesis covers the period from the earliest times up 
to Ramanuja. For the purpose of the thesis South India 
has been delimited to mean the Tamil country for the 
main reason that during this period of Pre-Ramanuja 
Vaisnavism the main currents of its history flowed in 
this region. 


A generation of scholars beginning from the twenties 
of this century have written sketches and monographs on 
the different periods and phases of its history. But this 
is the first attempt to present a connected account of its 
history; And it is hoped that this will suggest the lines on 
which the subsequent phases of its development during 
the early philosophical and organisational phase of unity 
and the subsequent schismatic period of decline máy be 
dealt with on similar lines. 


The sources of the first formative period being 
mainly traditional, the literature embodying tradition and 
its interpretation on sound lines for the purpose of 
history required a critical examination of the traditional 
literature involving detailed textual criticism. The first 
part of the work, therefore, is a critique of the sources 
which may be considered in itself a distinct contribution 
to the subject. Except for Prapannamrtam which has 
been noticed by Dr. S. K. Ayyangar, the other source 
works have not been critically examined so far. Even the 
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notice of the Prapannamrtam was in respect of Vijaya- 
nagar History and not at all in relation to its main 
theme namely the history of the Alvars and Acaryas. 
This has involved the collection of MSS from different 
sources and the printed editions of both the Arayirappadi 
Guruparampara Prabhavam and the Divyasüri Caritam 
for ascertaining the soundness of the tests to be relied 
upon as sources for our purpose. Such critical study of 
the sources has focussed attention on an important 
aspects of chronology namely the date of the Divyasüri 
Caritam. Jt has been shown, contrary to the accepted 
and persisting opinion, that the author of that Kavya 
was not a contemporary of Ramanuja but a late writer 
of the 15th century and that it isa close adoptation of 
the much earlier Arayirappagi Guruparampara Prabha- 
vam of Pinpalagiya Jiyar. Conclusions based on the 
contemporaneity of the author of the Kavya with Ram4- 
nuja and its authoritative nature based on this belief will 
have to be revised. 


In the second part dealing with the history of Pre- 
Ramanuja Vaignavism the existing literature on the 
subject has been reviewed in the light of the conclusions 
arrived at in the first part regarding the nature of the 
source work to be relied upon for the study. Wherever 
necessary. modifications of existing views have been 


suggested. Evidences from literary sources hitherto | 


touched upon have been given on the much debated 
problem of the location of the birth place of Kula- 
Sekhara Alvar and Vafici the capital of the Caras. It is 
hoped that it may throw fresh light on the subject. 
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In respect of the chronology of the age of the 
Alvars, it has been shown that it would be safe to rely on 
internal evidence relating to the place of their works in 
the development of Tamil literature, as the most impor- 
tant if not the only source for chronology. This may be 
mentioned as a feature of the second part of the thesis 
in respect of the methods employed in dealing with 
the subject. 


The foot notes given will show my indebtedness in a 
large measure to all the pioneers in this field of research. 
1 must also express my deep gratitude to Professor 
R. Satyanatha Iyer, to whose valuable guidance, I owe 
the successful completion of this work. 


4B. Y. Ramanujom 
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PART I. 


CHAPTER I 


INTRODUCTION 


As distinct from, though not necessarily opposed 
to the Carlylean concept of history as a biography of 
great men, the more accepted view of history is that 
which conceives it as a series of human movements influ- 
encing the march of civilization among men. Viewed 
in this light, the concept of general Indian History has 
to be widened so as to include within its scope a proper ` 
perspective of South Indian History because of its signi- 
ficant contributions to the general Indian Culture. This was 
naturally the special concern of South Indian Historians, 
which egged them on to fruitful efforts in that direction. 
As we all know, it has produced excellent results in 
books on general Indian History by Professor R. Satya- | 
natha [yer and Prof. K. A. Nilakanta Sastri in recent 
years not to speak of similar work by Prof. P. T. Srini- 
vasa Aiyangar in an earlier generation. 


For much the same reason, the need was.felt ever 
since the beginning of this century for a comprehensive 
history of South India as distinct from general Indian 
History. In the first place, there was and there is still 
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the need for the ‘disentanglement’ of the Aryan and Pre- 
Aryan elements for a proper appraisal of the essential 
ingredients of the composite culture of India.. As has 
been rightly observed, *the history of South India is an 
integral and not the least interesting part of the History 
of India.....All over India, the foundations of 
Indian culture were laid by the fusion of Indo-Aryan 
and pre-Aryan elements in varying conditions and 
proportions and in the languages, literatures and insti- 
tutions of the South, there has-survived much more of 
pre-Aryan India than anywhere else”?. The value and 
significance of South Indian history can be emphasised 
further with the following words of the late Prof. Damo- 
daram Pillai. “.........The process of Aryanisation has 
gone indeed too far to leave it easy for the historian to 
distinguish the native warp from the foreign woof. But 
if there is anywhere any chance of such successful dis- 
entanglement, it is in the South ; and the farther we go, 
the larger does the chance grow.? We need hardly add 
that a separate cultural and religious history of South 
India js necessary especially in view of the large mass of 
confused, if not altogether misguided thinking about 
the relative importance of these two cultures in the 
general texture of the seemless garment of Indian culture 
and civilisation. Here again, we are happy that the need 
for such South Indian History has been adequately met 
by the works of the late Prof. P. T. Srinivasa Aiyangar 
(History of the Tamils) and in recent years by “ a History 
of South India" by Prof. K A. Nilakanta Sastri 


l. Prof. K. A. Nilakanta Sastri — A History of | 
South India, Chapter I, p. 2 
:2. Ibid, Chap. I, p. 12. 


INTRODUCTION 


Regarding the need for specialised histories of the 
religions of South India, it is enough to point out that 
though all the religions, namely, Buddhism, Jainism, 
Vaisnavism, and Saivism had their origin in North 
India, they came into contact with the virile pre-Aryan 
cultural background of the South and developed in such 
a way as to make significant contributions to the further 
development of their religion and philosophy of their 
own.: It is, therefore, necessary to turn our attention 
to the writing of the religious history of South India in 
respect of all the religions that flourished there. 


Thus, the need for a systematic study of Vaignavism 
in South India becomes apparent. No such history has 
been written so far, though several monographs have 
been written on the different phases of its history by 
different scholars during the last 30 to 40 years ; and 
thanks to their labours, we have considerable valuable 
literature to go upon for a connected account of South 
Indian Vaignavism. 


The History of Vaisnavism in South India falls 
natural into three divisions. The first covering the 
period from the earliest times upto Ramanuja (1017-1137) 
would deal with the origin of Vaispavism, the age of the 
Alvars, and the age of the Acaryas from Nathamuni to 
Ramanuja. The second division covering a period of 
nearly 3 centuries—the llth, 12th and 13th from Rama- 
nuja to Pillailokagarya and Venkatanatha (1268-1370) 
may be described as the period of the unity of Vaisna- 
vism. The third and last division comprising the period 
after the 13th century may be described as the schismatic 
and therefore, the least creative period of its history. 
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An attempt will be made in the following chapters to 
present the History of Vaispavism in South India in the 
first formative period i.e, from the earliest times upto 
Ramanuja with the aid of the available sources. 


SOURCES :— (i) Archaeology. 


Archeology is the hand-maid of history. While 
that part of the science which deals with temples and 
other monuments, is valuable for the study of the 
development of art, in general, it would also serve to 
indicate at least the broad outlines of the religious 
history of a people. But, in the absence of a systematic 
survey and a description of monuments either by the 
archeological department or by scholars interested in the 
subject. Archaeology in South India at any rate, cannot 
be considered to be a fruitful source of religious history. 


(ii) Epigraphy :— ‘Inscriptions’. 


Epigraphy, however, has made such remarkable 
progress in South India during the last half a century as to 
enable several scholars to reconstruct the political and 
cultural history of South India in general and several 
dynasties in particular more fully than ever before. Even 
in the comparatively restricted sphere of purely religious 
history, inscriptions provide valuable material for the 
historian. But as they relate mostly to&the period - 
commencing from about the 10th century A. D., they 
cannot.be of help for the study of history before that 
period. This early period of the History of Vaisnavism. 
in South India, corresponding to what may be called the’ 
*Hymnist" period or the Age of the Alvars may be said 
to have extended from the 5th century A. D. to about 


_ INTRODUCTION “+ + 5 


the close of the 9th century A. D. and we have very 
sparce inscriptional material on which to ‘build the 
chronology of the period or to fix precisely the dates ‘of 
the Alvars and Nayanmars who have contributed 
richly to the religion and philosóphy of Vaisnavism and 
Saivism im South India. However, we come across 
several inscriptions ‘relating to the Alvars and their 
hymns in the time of the Calas after the 10th century by 
which time their influence had come to be felt in the 
land and provision had been, made for the recital of the 
hymns in temples. For instance, an inscription of the 
15th year of Kulsttunga I records the recital of Tiruvay- 
mo}i of Nammalvar and Tiruppalli-Eluchchi of Tonqa- 
radippodi Aj]var. Another inscription of the 18th year 
of the same monarch makes a clear reference to the 
recital of "Tettarumtiral' of the Peruma] Tirumoli of 
Kulasekara A]var. We get information regarding the 
grant of land for organising the recital of Tiruvaymoli 
in temples from the Uttaramertir inscriptions of Rajendra 
Cola and also from the Enpayiram inscriptions of the 
same king. Among the Alvars themselves, only two of 
them, namely Tirumangai and Periya]var are known to 
have sung about the kings of their day; Tirumangai Alwar ' 
in his decade on Attabhuyakaram and  Paramesvara 
Vinnagaram to Nandivarma Pallavan II of the 8th 
century and to Paramesvara Pallava who reigned towards 
the latter half of the 7th century A. D. He is said to 
refer to tbe victory of Paramésvara Pallava over the 


S. I. I. Vol. IV, p. 146 
I. 1. Vol. IT, p. 150 
E.R. Nos. 176, 194 of 1923 and [bid No. 33 
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Calukya king Vikramaditya. Periyalvar refers to 
Konedumaran Pandya who, according to M. Raghava 
Aiyangar, may be identified with Maravarman, the father 
of Parantaka Nedunjadayan belonging to the 8th century 
A.D. As such direct references to kings and their 
exploits are scarce in the works of the Alvars and as the 
other later-day inscriptions shown above serve only 
to indicate broadly the vogue and popularity -of the 
works of the Alvars of a prior epoch, we find that ins- 
criptions cannot be of much help for the early history of 
Vaisnavism in South 17018. 


(ii) Literature:— (a) The Sangam classics. 
(b) Nalayira Divya Prabandham. ` 


As the expression of the aspirations aod achieve- 
ments of the life and .cuiture of the people, literature 
provides one of the many sources for the study of 
history. It should indeed be considered a very important 
source for the.religious history of South India consider- 
ing that the life of the people was very much influenced 
by and was broad-based on religion: It is of utmost 
importance therefore, that we should try and get a clear 
picture of the religious History of South India by a study 
of the ideas and ideals, Gods and Goddesses; faiths and. 
forms of worship, the inter-play of religions and their 
growth and development under royal patronage etc., as 
depicted in the earliest extant literature of the Tamils i.e., 
the Sangam works. The study of these classics is ~ 
specially important for a critical appraisal of the religious 


6. M. Raghava Aiyangar — Sasanattami]-K-Kavi 
Caritram, pp. 9 to 10. 
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background of South India and of the climate and the 
soil of religion in which the seeds of Vaisnavism! (Bhaga- 
tatism) from the North were sown and from which they 
found ample fruition in the subsequent epochs. 
Thanks to the labour of several’ scholars in the field of 
classical Tamil literature and historical studies based 
on them, it is now possible to get a fairly reliable picture ` 
of this religious milieu in the Sangam age and a fairly 
connected account of the subsequent religious develop- 
~ ments in the post-Sangam and mediaeval epochs in South 
Indian History. 


(b) Nalayira Divya Prabandham:— The Divya 
Prabandhams constitute a collection of 4,000 verses sung 
by the Vaisnava Aivars during a period of intense emo- 
tional upsurgedn the Tamil country commencing from 
about the 5th century A. D. to about the latter half of 
the 9th century A. D. Together with the Devaram 
hymns of the Saiva Nàyanmars they constitute a unique 
class of devotional literature reflecting the spirit of 
Bhakti that swept the country during that period. l 


Itis common knowledge obtained from tradition 
that the sacred. hymns of the Alvars were collected 
arranged and set to music by the first of the Vaignava 
Acarya, Nathamuni. The Arayirappadt Guruparamparai 
gives the following account of the work done by him. 
Having heard the recital of ten verses from the Tiruvay- 
moli of Nammalvar by some Srivaignava visitors to his 
place from the Western country and inferring from the 
last verse of the hymn’ that it formed a part of the 


7. on Aravamudha,-the presiding Deity at Kumba- 
konam. The verse states that it was part of the 
thousand sung by Satagopa 
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thousand verses sung by Saint Satagopa of Kurugür. 
Nathamuni proceeded to the birth-place of the Alvar 
in his quest for discovering the entire work of 
Nammalvar there. Paranikuga Dasa, the disciple of 
Maghura—Kavi whom he met at Kurugür, informed him 
that not only the Tiruvaymoli of Nammalvar but also 
the entire Divya-Prabandhams of the other Alvars had 
been lost for along time and suggested that he might 
seek the vision and grace of Satagopa by reciting twelve 
thousand times the hymn of Madhura-Kavi on Nammā} 
var. On his doing so, Satagopa appeared before 
Nathamuni and imparted to him not only the Tiruvay- 
moli but also the three thousand verses of the other 
Alvars along with the full knowledge of the three Rahas- 
yas, the entire darganas and the secret of Astanga Yoga.? 
Afrer staying for a time in Kurugür, Nathamuni returned - 
to Viranarayanapuram and arranged with the help of 
his nephews for the propagation of the Divya-Praban- 
dhams by setting them to divine music. It is clear 
that the hymns of the Alvars, like the Stotras in Sanskrit 
had been set to music and sung from early times. The 
songs of the Alvars themselves speak to this fact 
(Kurugür ~ Nambi Pavin Innigai Padi Tiri-Vans — 
Madhurakavi-Alvar). Pannar Padal Inkaviga] Yanay 
Taunai Ttan Padi.........CNammalvar).° This is again 
amply confirmed by an effective passage from the 
Acarya Hridayam.:? 


8. AR. Guruparampara Ed. S. Krishnamachari, 
Prabhava Karthigai, p. 78 

9, Quoted by S. Vaiyapuri Pillai in his introduc- 
tion to Mudalayiram, Ed. 1955, p. 5. i 

10. Ibid. p. 4. = 
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Closely following the setting of the hymns of the 
Alvars to music by Nathamuni and probably also as its 
consequence, the Divya-Prabandhams came to be divided 
into two categories of Isaippa i.e » hymns set to music 
and sung as songs and Iyarpa treated as pure and simple 
literature. The Koilojugu, it has been pointed out, 
explains that Iyarpa has been so classified as that class 
of hymns were noted chiefly for their literary excellence 
(Sabdarasa-Pradanamahaiyalé). It is said that, out 
of the 24 prabandhams included in the 4,000 collection, 
11 including the Ramanuja Nürrandadi belong to the 
Iyarpa category, the rest being classed probably as 
Isaippi. 


This leads us to the problem of the determination 
of the exact number of Prabandhams included in the 
Nalayiram, the number of verses of each Prabandham 
making up the total of 4,000, and above all, the place of 
Ramanuja Narrandadi in the collection. 


Regarding these and particularly the last mentioned 
problem there is a slight difference of opinion between 
the Tengalai and the Vadagalai sects of Sri Vaisnavas. 


The problem of Ramanuja Nürrandadi may be taken 
up first. There is no doubt at all that both the sects 
hold this work of Tiruvarangattamudanar as highly 
sacred, in fact, as sacred as the works of the 410515 
themselves. They acclaim it as the Prapanna Gayatri, 
the Gayatri mantra of the common Bhakta as distinct 
from the Vadic Gayatri fit to be uttered only by the 
higher castes. While Vedanta De£ika would reckon the 
4,000 including the Raminuja Nürrandadi within the 


10 VAISHNAVISM IN SOUTH INDIA UPTO RAMANUJA 


collection", the Tengalai school, notwithstanding their 
high regard for the work, would reckon the 4,000 
excluding it from the collection. 


Regarding the number of Prabhandhams in the 
collection and the number of verses in each, it is enough 
to point out that both the schools mention only 24 pra- 
bandhams, the difference being that Sri Desika reckons 
Tiruppallandu and Periyajvar Tirumoli as one Praban- 
dham containing 473 verses and the Tefigalai school 
would reckon the 4,000 by excluding Ramanuja 
Nüurrandadi and considering the Tiruppallandu and 
Periyalvar Tirumo]i as two separate prabandhams. 


Despite the statement of the Guruparamparas that 
all the four thousand hymns of the Aljvars had been 
secured by Nathamuni himself and the codification of the 
Vaisnava canon had been completed by him, the fact that 
the Vadagalai school following Désika has included the 
Ramanuja Nürrandadi in the four thousand would indi- 
cate the probability of the work of redaction begun by 
Nathamuni having been completed by stages after him. 
There is at least one version of the story which would 
say that he secured only the works of Namma]var and 
not all the four thousand hymns. It is not possible to 
ascertain the truth of this matter. Yet, we would not 
be far wrong if we infer from the analogy of the codifi- 
cation of the contemporary Saiva canon!? that the 


11. Vide verse 17 of Prabandha Saram by Vedanta 
Désika. l 

12. Divyasüri Caritam XVI - 13-21. - 

13. Vide Art. by A. Chidambaranatham Chettiar. 


INTRODUCTION * 1I 


Vaignava canon was only compieted by stages, though 
the main and substantial part of it had been done by 
Nathamuni himself. 


It is natural to expect much by way of internal 
evidence from such an important literary source as” the 
hymns of the Alvars for the chronology of the early 
history of Vaisnavism. As already noted, however, there 
are only a few such direct references in these works of 
real importance to chronology. Nevertheless, it would be 
worth while to study these works with a view to ascertai- 
ning, however broadly, their place, in the development 
.of Tamil literature. For, as it would appear from the 
detailed discussion of the dates of each one of the 
Alvars in the subsequent sections of the book, this 
would seem to be the most reliable if not the only guide 
to.their chronology. And, chronology apart, these hymns 
contain valuable information regarding the state of 
religion and, in general, the life of the people in South 
India in the age of the Alvars. 


(iv) Traditional Works: — 


Tradition, as distinct from. legend, is another 
source of religious history which assumes special impor- 
tance not because of the paucity of historical material 
from other sources like Archaeology and Bpigraphy, but 
because it embodies, preserves and transmits..many of 
the: fundamental beliefs and religious observances of the 
. community. Without a proper understanding of such 
beliefs and practices, it would be. impossible, almost 
futile, to attempt to reconstruct the religious. history of 
a people. This is true not only in respect of the early 
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phases of religious history for which no regular 
historical records are usually available, but also in 
respect of its later phases which may be recorded in 
traditional works of an acknowledgedly historical or 
quasi-historical nature. 


The significance of such narratives will be lost if the 
facts and incidents mentioned in them are not interpre- 
ted in the light of tradition relating to them. Instances 
are not wanting where historians have been misled' and 
have even erred completely in the interpretation of 
literary texts and inscriptional passages mainly because 
of the lack of appreciation or knowledge of the tradition 
connected with the facts narrated in them. 

It is precisely for the reasons stated above that next 
only to the Sangam and post-$apgam literature of the 
period from the 2nd to the 8th centuries of the Christian 
era and works of the Alvars themselves, writers on the 
early history of Vaisnavism in South India have relied 
very largely on traditional hagiological works like the 
Guruparamparas, and quasi-historical treatises like the 
Divya-Stri Caritam and Prapannamrtam. In a work 
like the present which attempts to present a connected 
historical account of the history of Vaisnavism from the 
earliest times upto Ramanuja, covering as it does the 
early and mediaeva] phases of its history would necessa- 
rily involve a review and, wherever necessary, a reexami- 
nation of the views already expressed on the subject 
based largely on these tradititional works. This will 
in its turn, properly entail a thorough and critical exami- 
nation of these works as source works for our study. 


CHAPTER II 


TRADITIONAL LITERATURE - 
DIVYASURI CARITAM 


Materials for the study of the history of Vaisnavism 
in South India are amply forthcoming from a variety of 
‘sources the most important of which are literary. These 
literary sources, for the most part in Sanskrit, Tamil and 
‘Manipravalam, can be easily divided into the purely 
historical and the non-historical according as they are 
acknowledgedly — historical treatises or merely works of 
art with general literary excellence for their sole aim 
While the Arayizappadi Guruparampará-Prabbavam of 
Pinbalagiya Jivar can be assigned to the first category, 
the Divyasüri Caritam of Garudavahana Pandita, another 
important source work must be said to belong to the 
'second group. The latter is à beautiful Kavya in Sans- 
krit modelled on the classics of Kalidasa? the subject 
being the lives of the Divyasaris as the Alwars and 
‘Acaryas are called in Vaignava phraseology: It would 
appear from the colophons at the end of the first sarga 
of the work that the name of the author is Srinivasa 
Kavi and that Garudavahana Pandita and Kavivaidya 
Purandhara were his ‘Aparanamadhéyas’ or titles. It 
would also appear from these colophons that the father 
of Srinivasa Kavi was a certain Varada of the Vadhula 


1. Compare the, opening verses of the Kavya with 
those of Raghu-Vamsa. | 
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Gotra while his mother's name was Lokesa. The prose 
colophon, however, says that he belonged to the Kasyapa 
Gotra in that it calis him Kasyapakula-tilaka. More 
about this discrepancy regarding the author's Gotra can 
be reserved for a later occasion. 


It has been accepted that the author of the 
D. S. Caritam? was a contemporary of Ramanuja The 
opinion is unanimously held that the Kavya is earlier in 
point of time to the Arayirappadi? and that in fact formed 
the basis for the later work of Pinbalagiya J tyar*. This 
contemporaneity of GarudavahapaPandita with Ramanuja 
is made to rest mainly on three grounds which can be 
examined one by one. l 


G) The author of the D. S. Caritam does not men- 
tion the demise of Ramanuja but simply says that he was 
awaiting his end after the full completion of his activities 
in Srirangams. 


This cannot be by any means an argument for the 
supposed contemporaneity. In the first place, it must be 
noted that the author has given all about the Acarya's 
doings in this world in full two sargas the 17th and the 


2. Short for Divyasüri Caritam. 

3. Short for Arayirappadi Guruparampara Pra- 
bhavam. 

4. T. A. Gopinatha Rao - History of Sri Vaisnavas, 
page 14. It can be noted that Mr. Gopinatha Rao places 
D.S. Caritam chronologically before Pinbalagiya Jiyar's 
work. | 
|. 5. Ibid p.14. 
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18th so much so that no promineni phase of his life and 
doings as can be glanced from other sources has been 
omitted. Scholars have been misled by the fact that there 
is no mention in so many words of his demise. For that 
matter the demise of none of the Alvars is actually 
mentioned in the work, the concluding portion of each 
life merely stating that they lived ever afterwards doing 
good to mankind**. It would be absurd to argue on that 
ground that Garudavahana Pandita was contemporary 
with early Ajvars. The fact is that pious sentiment 
precludes the mention of the demise of: such holy and 
venerable personages as Ramanjua, the presumption 
being that the great souls are still with 0500, 


58. Nirvarnyatam (ह paramanubhutih prataritantah 
karanan prabaudhan/ Krtva bhadhaksarvajanavanaya 
yogam samasadya punar vicheruh// - D. S. Caritam. 
Mysore Edn. Sarga II. Sloka 2. 

Sb. “mppeuris@paGw P m Uwm (607 S755 
Haw GeaebsoT lr fait Gleor 6dr Gleor sir ool 60 :- «AM 
und shears Gur कं क्रा 76001 क्रैकावाक gite AST- 
anis% HEHE SS QaGa raph sQnemud( dimit 
STTOSUTCH, 2,65 Gs S sucer QuHaw sme 
enm CGurd pS Germ SEES Grip eni 
ulom. Aone Her SBE mh prarast 
wise SiS Oarorirg के AA iMm i 
९1 soar (632) ७ BLA m ain ` 

(Arayirappadi Ed. S. Krishnamacharya pp. 213-214) 
The point is made clear in the passage relating to 
the close of Ramanuja's life in this world. Quite in 
conformity with the sentiment expressed above, the Jiyar 
says: — ee dISAmruiGan Geww Ngan Hom y ud G co 
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But then the question arises - why did the author of 
the D. S. caritam stop with the life of Ramanuja. Could 
he not have. proceeded further if he was later than 
Ramanuja? These questions are easily answered. It is 
clear from the ‘Pratigfia’ set forth in the opening verses 
of the first sarga itself that he confined himself to the 
task of giving an account of lives of the Alvars leading 
up.to and ending with Ramanuja*. It is but natural that 


o YOU BH GBI ARR Hho Frew Hows mu 
MUTOH... LIA BORD AFT HH. +... ...- 
UBF DD ST प्रक्रेकक्षा। 0... OUD oe. BF | ५०111 171 #ी 
Li svar eoofu sc orf! न LIB J oR Herve us How GLI 6117 mr 
०००००००००० HST APUILO TONE FUD corscceee HSMM ७2 use 
LI 650r 60011. .....G uo eo mmu (Be GH (tp HB (56 ...... Ole 5b outs 
Ger re» usc) ७11७०७७ ssi ...... U7 Hogg wt 5 (sh 
een, YTEFFIMST SOS midi mi ----. क Ò 
yh masod GHGS ero Lis yg exter Bia, 
Don m Glam exor (9 eum ih # (9 65 dm प्र#॥ 4 के का e eot uisi? 

| Ibid p. 214 
Sometimes when the demise of holy personage has to be 
mentioned it is not put down in so many words, but 
conveyed through veiled suggestions often in euphemistic 
phraseology for instance, we have with reference to the 
demise of Ramanuja the following sloka. 


माघशुध्द दशम्यां तु मध्याह्न मन्दवासरे | 
योगिरास्व भोगीश भावं स्वेमेसमभ्यगात्‌॥ 
l Ibid p. 263. 
6. सरोमुखानां भक्तानां लक्ष्मणार्यावसायिनाम्‌ | 
° अवतारापदानादीन्वक्ष्ये sé विदितं मया ॥ 
D. S. Caritam, Mysore Edn. 
Sarga I, Sloka 12. 
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he did not go beyond that well defined task set for 
himself. The reason for such a ‘Paratigiia’ must have been 
that the Sri Vaignava Guruparamparai viz. the acredited 
line of Acaryic discent after Ramanuja was different-for 
different Sri Vaignava sets and that with Ramanuja ended 
a definite epoch in the history of Vaisnavism in South 
India. Evidently the author believed that the schismatic 
period of post-Ramanuja Vaignavism was not a fit subject 
for Kavya delineation’ 


(ii) Tradition has it that Garudavahana Pandita 
wrote the kavya and that it proclaimed in the august 
presence of Ramanuja himself and his chief disciples.® 


An argument from tradition has to be necessarily 
subject to the most careful Scrutiny. Itis true that we 
have references to a certain Garudavahana Pandita in 


7. When it is established that Garugavahana 
Pandita is definitely posterior to Ramanuja, this fact 
namely his stopping with the life of Ramanuja would lead 
as to the inference that he must have lived long after 
the great teacher. For it is only from the times of 
Pijlailokacharya and Vedanta Désika nearly two centuries 
after Ramanuja that the schismatic period begins defini- 
tely. Once splits came into being, different schools began 
to construct for themselves different genealogies or 
succession list of Acaryas in the direct line of discent 
from Ramanuja. It would be natural then fora writer 
of this later schismatic period to stop with the life of 
Ramanuja in a work of this kind 


8. V. Swami Iyengar, Translation of D.S. Caritam 
in Tamil, Harisamya Divakaram Press, Preface p. 1. 
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Koilolugu. It is true also that he is mentioned therein 
as a contemporary of Ramanuja. For, among the many 
acts of the great Acarya in connection with the organi- 
sation of the temple and its affairs in Srirangam there is 
one connected with the name of Garudavahana Pandita. 
Kamanuja is said to have re-established the Dhanvantri 
Nilaya within the presincts of the temple, placed it in 
charge of his deciple Garudavanana and entrusted him 
with the service of offering ‘Kashayam’ every night to 
God Sri Raüganadha.? 


Apart from this there is no further mention of this 
Garudavahana Pandita having been the author of any 
Kavya either in the Koilo]ugu or elsewhere. It is incon- 
ceivable how this fact could have been omitted in tradi- 
tional works like the Arayirappadi, the Ramanujarya 
Divya Caritam and the Prapannamrtam. While the first 
named work of Pinbalagiya.Jiyar does not even refer to 
Garudavahana Pandita by name or to the Service allotted 
to him, the second named, biography by Pi}lailokan Jiyar 
makes but a passing reference to the organisation of 
this daily routine of service by Ramanuja. Taking our 
stand then on the Koilolugu alone we can say no more 
than that there was a certain Garudavahana Pandita a 


9. DT] 2 ७७ Wet ........ EI dicipuipmeor & (HL 
eum 620 % UT HOTS ७ कर 67ग (झे OumguorehagG AAS 
oO) "id e ay, एक MD LITT OT NO FB प gf ir evor tom ud qm  # 
Shup snow USO Isa, HBSS Cornu 
SHL EUT AM IB 11. ig. 5 (9 के (छ के Hit mui (9, Hah s 
Awb Aswara gré Bian] GrisAn spe 
WHITES Fo HTUTHYD MOMWSATTOIS Ups pi 
Osu क्र 0 657114. SL ried o.. Koilojugu p. 48. 
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contemporary of Ramanuja who was entrusted with a 
particular service in the temple. The authorship of 
D. S. Caritam is a different problem altogether unless we 
can establish upon sufficient grounds that this is the same 
Garudavahana who wrote the Kavya also. In other 
words the question still remains - is this Garudavahana 
the disciple and contemporary of Ramanuja, the author 
of D. S. Caritam? There can be no answer to this 
question from pure tradition. The contemporaneity of 
Garudavahana Pandita with Ramanuja may be establish- 
ed but not so that of the author of D. S. Caritam with 
Ramanuja. 


(iii) The definiteness lacking in tradition is some- 
times sought in the Kavya itself. The particular sloka 
which is supposed to establish the contemporaneity runs 
as follows:- 

राज्ञीयोवथरण लालसौ मुरारौ तक्तिंषप्रशममदापयत्कुषायम 7 

आरोग्योपपदमदाकुलव्वऱालां श्रीधन्वन्तरिमायतच्चकार 

रङ्ग न्दोस्सगसअवाहन भट्टकलुसं पथ्यायानुदिनमदाप यत्कषायम | | 
(D. S. Caritam, 17th Sarga, SI. 7) 


A free rendering of the above into English will be - 
“In order that Sri Ranganatha may not suffer from the 
effects of poison, Rimanuja offered him a ‘Kashayam’, 
(thereafter) permanently established a vaidyasala_ and 
made (them) look upon it as the shrine of Dhanvantri 
no less than Hari Himself. Ever afterwards Garuda- 
vabana Bhatta was entrusted with the service of the daily 
offering of the ‘Kashayam’ to the deity.” 


. The reference to Garudavahana Bhatta in the above 
text is clearly in the third person. "There is not even a 
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veiled suggestion of a personal referenee to himself by 
the author. We will not, therefore, be - justified in 
concluding on the strength of the slokathat the author 
of D. S. Caritam was a contemporary of Ramanuja. The 
prevailing opinion is based on the assumption that 
Garudavahana Pandita is the name of a person. It is not 
so. We have the authority of the Koilolugu itself to 
maintain that it is but a title and that it was borne by all 
those in charge of the ‘Arogyasala” in Srirangam ever 
since Ramanuja. On the mere similarity of the titles 
the disciple and contemporary of Ramanuja has been 
identified with the author of D.S Caritam. On the 
other hand it may well be that the author was a much 
later person who. bore that title. 


The prevailing notion regarding the contemporaneity 
of Garudavahana Pandita with Ramanuja is thus seen to 
be baseless. It will be fruitful at this stage to enquire 
if anything in the nature of positive evidence can be 
gathered from the Kavya itself regarding the author and 
his date. From this point of view the colophons at the 
end of the sargas may be examined. 


The veisė colophon viz. the sioka beginning with 
स्वामी रक्षपत्तिः gives out important information. It 


10. piob 8 rrue ruji Japa 1017 67 
DBU... D OL WT OSWS T ULOT udo | sr HMDS 
MTT HEED Ge SOD SUITS — (9) b e Gar 7१ ayh 
Gar LIT Qpib Lo Boi 5 65% Iw incor t_uapw apsóár af (E 
NGL UCU BID Tans LIT gll. DiD ULD. 
2D Wat ITS (PHOT merous FT diui d 
SQhHEG FB eaimem; Leg SOT ur tus 
BBE ex m as Koilo]ugu p.120. 
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states that Garuda Srivahana or Garudaváhana was the 
son of a certain Varada of the Vadhala Gotra and that 
his mother's name was Lokésa. We are also informed 
that his Guru or Acarya was one Varavaradhiéa and that 
he had for his patron God Sri Ranganatha himself. 
Immediately after this verse colophon we have another 
colophon in prose which gives additional information 
about the author of the work. We learn that his original 
name was Srinivasa Kavi and that he had the titles Kavi- 
vaidya Purandara and Garudavahana Pandita. The term 
‘Arogyasala Vallabha' denotes that he was in charge of 
the Dhanvantri shrine in the temple of Ranganatha while 
Kasyapakulatilaka indicates that he belonged to the 
Kasyapa Gotra and not Vadhula as stated in the verse 
colophon. One is apt to conclude that in the face of 
such a contradictory version regarding the author's Gatra, 
both cannot be true and that one of them must be reject- 
ed before the other is taken up. Thus we are confronted 
with a serious discrepancy which makes us doubt the 
genuineness of the colophons themselves. 

The facts given above regarding the Garudavahanas 
will help us to solve this difficulty. It was said that 
there have been several who bore the title since the days 
of Ramanuja. Though the Wardenship of the Dhanvantri- 
nilaya and the title attached to it were hereditary just 
like many other rights of service in the Srirangam 
temple they seem to have been enjoyed by different 
families on different occasions. At any rate we learn 
that the Uttama Nambis had long enjoyed this right of 
service together with its emoluments in Srirangam; and 
they were certainly Kasyapa’s. In all probability the 
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original Garudavahana Pandita, the disciple and contem- 
porary of Ramanuja also belonged to the Kasyapa 
Gotra. We have the authority of the Koilojugu again 
to state that several of these proprietary temple rights 
and trusteeships changed hands by being bought and 
sold and that this particular Dhanvantri Nilaya had its 
own vicissitudes!!. At one stage in its history it 
seems to have come under the care of Koil-Kandadai 
Annan family, members of which belonged to the 
Vadhula Gotra!'s. There is nothing improbable there- 
fore in the title having been held at some time or other 
by a person belonging to the Vadhüla Gatra. 


, 11. Enumerating the list of duties assigned to a 
particular group of persons in Srirangam called the 
Sthanattar (people of the locality) the fellowing observa- 
tion is made regarding the Garudavahanas' rights of 
service. YS üpse0re mmádlimiGaruds 5o tp ४१ 9) 
Ut OSHSTWUBSEHD SH DrD e FSH 
ur Sours BL 19705 की 9 छा. ELAT ger LI SOOT 19. 
ST ०ळळाडळ प्यावी... ००... ७७ 11117 6000 कु. DST 


WD Gea BUSING की MS? Kail Olugu, Page 83. 


lla. There is a passage referring to certain 
changes in CE prietary rights of service in the 
Srirangam temple fointing out that in Cir. 1340 Saka 
(1418 A. D.) that there was a dispute between Veda- 
charya Bhatta and the Koil Kandadais of the Vadhüla 
Gotra, regarding several services and bonours included 
in which was the management of the service connected 
with Dhanvantri shine of the Garuda-Vahanas, and the 
agreement entered into by the two agents of Jiyars with the 
Uttamanambi in the presence of Gopanna Thimmarajar 


e 
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We shall now examine the two colophons in the 
light of the foregoing brief history of the Arogyasala 
and its trusteeship. The prose colophon must in all 
probability have been a later introduction by persons 
who were misled into thinking that the author of the 
Kavya was original. Garudavahana Pandita of the 
 Kàéíyapa Gotra. The very fact that they have not dared 
to obliterate the’ verse colophon altogether from the 
Kavya inspite of their apparent contradiction shows that 
it must have been the original and genuine one by the 
author himself. It is unusual and not quite in the 
fitness of things that a Kavya writer should write the 


and the Sthalathar in Saka One thousand three hundred 
and forty in the year Vikari. 

The agreement stated that the two agents of the 
Jiyar declared that they would enjoy the said honours 
and services till the return of the Kandadais. (The 
Uttamanambi to whose name they wrote the contract 
was the sishya of the Koil Kandadais and was evidently 
acting on their behalf). 


An incomplete sloka is quoted to support the above:- 
विकारिणि त्युत्तमनम्बि नाम्नः 
AG] BEC २०. ०२०२५००५ 
facture समये तथा5ग्रहीत्‌ ॥ 
l Koil Olugu P. P 113 to 114 
From the prose narrative in the Koil Olugu regar- 
ding the dispute and the agreement, the missing portions 
of the sloka may be filled and reconstructed as follows:- 
याते शकाब्दे नवळोकसम्मिते विकारिणिहुत्तमनम्बि नाम्नः । , 
वेदार्थ भट्टस्स नृपस्य सन्निधौ fadle ua समयं तथाऽगहीत्‌'॥ 
B.O.a.4-6-3-s = 1 Saka 1340 
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colophon to his work in prose. Above all there being 
nothing at all incongruous in Garudavahana Pandita 
belonging to the Vadhiila Gatra, we can safely take it that 
it is the verse colophon that originally belonged to the 
Kavya and that the other one in prose was a later 
introduction. f 


The names ‘Varavaradhiga’ and 'Valhula Varada’ 
are familiar even to those who have but a nodding 
acquaintance with Vaishnava tradition in this country. 
The apellation ‘Guru’ to the former makes the identity 
still more unmistakable. The reference in all probability 
is to Varavara Muni or Manavala—-Mamuni, undoub- 
tedly one of the great Sri Vaisnava Acaryas after 
Ramanuja. Similarly Vadhtila Varada can be identified 
with one of the early Acaryas of the Koilkandadai Annan 
family. But for the fact that there are two of that name 
immediately after Varavara Muni in that line of Acaryas 
we will be in a position to identify this Vadhuli Varada 
of the Colophon with the famous Vadhila Varada, the 
first of the Annan family of Acaryas. It may be 
mentioned in passing that this Vadhüla Varada or 
Koilkandadai Annan as he was commonly known was 
one of the eight chief disciples (Asta Diggajas) of 
Sri Varavara Muni. His grand-son bore the same name. 
We are thus in a position to infer that Srinivasa Kavi 
must have been the son of either the first of the Annan 

family or his grandson, also a Vàdhüla Varada. It is 
_ then just in the fitness of things that he claims Varavara 
Muni as his guru. Taking our stand on the identifica- 
tions set forth above we may assign the D. S. Charitam 
to the last quarter of the 15th Century or the first quarter 
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of the 16th, which must be the approximate date of its 
author who came three generations after Varavara Muni 
(1369 to 1445). 


Fortunately for us there is further evidence forth- 
coming from an unexpected and till now unrecongnised 
source confirming the foregoing. There are two MSS of 
this Kavya in the Government Oriental Manuscripts 
Library, Madras, which contain more than eighteen 
sargas!?. This portion over and above the eighteen Sargas 
found in the Mysore edition of the Kavya consists of 
about 110 verses. The last of the slokas ends abruptly 
with the first half of its parvardha thus ‘ शङकुर्णा शजो रङ्गी’ 
thereby indicating clearly that that portion is 
incomplete in the MSS. In other words we have reason 
to presume that'there are some more slokas comprising 
this portion. Since this has not so far been published 
we have to rely on these MSS alone which are incomplete. 
The incompleteness of this unpublished. part precludes 
the possibility of any definite conclusions regarding 
its place in the Kavya. We are unable to say for 
certain whether this formed part of the Kavya itself as 
its 19th Sarga or was merely the composition of a later 
writer who added it on to the original work of 18 Sargas 
as a possible ‘continuation’. Thus problems arise as to 
the nature and authorship of this unpublished text.? 


12. (a) Trennial catalogue of MSS Vol. 6 (Sanskrit) 
No. 4670 


(b) Ibid Vol. 5 Part 1 (Sanskrit) B. No. 4558 
P. 6635. 


13. Refer appendix for the text. 
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A proper solution of these problems depends largely 
on the right understanding of these texts. We know how 
the 18th Sarga completes the life of Ramanuja and 
finishes up by saying that after his labours in the cause 
of Vaisnavism in this world he was peacefully awaiting 
his 610674. As if in continuation of this, the narrative of 
the unpublished part begins by announcing an interview 
between Ramanuja and one of his chief disciples by 
name Dasarathi or Mudaliyandan. The latter prays to 
the master - which prayer runs to nearly seventy slokas 
in the text — and requests to be informed as to how the 
two-fold task of the propagation of the ‘Sri-Bhasya and 
the Divya-Prabandha would be carried on in future. 
The anxious disciple's concern for the future of his 
religion was such that he wanted to know the names of 
persons who would be engaged in such Pravachanas. At 
this request, Ramanuja first gives out in order the promi- 
nent names of Agaryas in the traditional Sri-Bhasya 
parampara starting from Tirukkurugai-Ppiran Piljan 
and ending with Vēdānta Desika. Then he declares again 
in chronological order the prominent Acaryas in the 
Bhagavad-Vishaya parampara commencing from Pillan 
and ending with Varavara Muni. After Varavara- Muni 


14. इत्याशास्य सररशठान्तकमुख श्रीदिव्यसूर्या कृतीः 
आचार्यस्य च तत्प्रबन्धनिवहेस्साच प्रतिष्ठाप्य सः | 
श्रीरङ्गादि भ धामसु खयमभूत्‌ श्री दिव्यसूरित्रजे- 
स्साकं परमं पदं जिगमिषुः रामानुजाख्यौ gt ॥ 
D. S. Charitam: Sarga 18: 
Sloka 98 (Mysore edition). 


15. Great skill has been employed in the compo- 
sition of these slokas. 
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this Dravidamanya-Pravachana is said to be continued 
by Vadhula Varada, Abhirama-Vara, and others in the 
Annan family of Agaryas. Ramanuja concludes by 
saying that Srinivasa Kavi alias Garudavahana would 
write the story of the Alvars in Kavya form and that thus 
both the pravachanas would go on uninterrupted in 
future for the good of mankind. Having this assuring 
account of the future from his master, Dasarathi also 
gets ready to depart from this world and eagerly awaits 
his end. From this point onwards, the narrative proceeds 
to mention one by one the places in which the Alvars and 
Agaryas ended their last days in this world. In so doing 
it comes to an abrupt end after Mabhapürna or Peria- 
Nambi, one of the preceptors of Ramanuja. 


There is nothing in the foregoing summary of the 
content of the unpublished part to show that Garuda- 
vahana Pandita himself could not have been the author 
of it On the other hand, the reference to himself and 
his work in the words of Ramanuja and the fact that the 
narrative regarding the future tourse of Dravidamanya 
pravachana stops with his name are quite suggestive. 
They lead us to the inference that the author of 
D. S. Charita contrived to give out in a summarised 
form the Sri-Bhasya and Bhagavad-Visaya paramparas 
upto his own day and cleverly introduced his own name 
at the end of it all. It is evident that he has cleverly 
managed to convey all this as though narrated by 
Ramanuja, the setting for all purposes being perhaps 
imaginary. In the light of all this, one may reasonably 
conclude that this unpublished text comprises what is 
possibly the 19th Sarga of D. S. Charitam, by Garuda- 
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vahana Pandita of which some portions are unfortunately 
missing in the MSS we are referring to. 


The contents of this missing portion, however, can 
be easily guessed. The scheme of the narrative in the 
available text is clear- We saw how after the conclusion 
of Ramanuja's account of the future to Dasarathi, the text 
begins order with the places where the Alvars and Acaryas 
passed away from this world. In this way we are first 
given in a series the Brndavana locations of the Alvars 
beginning with the first three of them. Incidentally, we are 
told about how and where persons like ‘Kani Kannan’, 
‘Sri Vallaba Pandya’, ‘Lokasaranga-Muni’, *Deva-Devi', 
all of whom were connected with one or other of the 
Alvars as gleaned from the Guruparamparaà accounts 
attained salvation. Then comes the list of Agaryas 
beginning from Nathamuni, and the places where 
they attained mukti. From Nathamuni onwards 
we go on right upto Mahapürna. The last incomplete 
$loka evidently refers to Tiruvarangapperuma] Araiyar, 
one of the preceptors of Ramanuja. We have only to 
infer from the trend of the narrative so far that the 
remaining portions which are missing should refer to the 
passing away of the three other Acaryas of Ramanuja 
after Mabapürpa and the Araiyar namely  Periya- 
Tirumalai Nambi, Tirukkattiyar Nambi, and Tirumalai- 
Andan!$. Possibly it would contain references also to 
Maraner-Nambi and Tirukkacchi-Nambi before finally 
coming upto Ramanuja himself. It is highly probable- 
almost certain-that the narrative stopped with mention 
of thé passing away of Ràmanuja at Srirangam. 


16. Ramanuja had five Acaryas. 
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When once the genuineness of this 19th Sarga ~ if it 
can be so called — is granted, that portion referring to 
Garudavahana becomes significant as affording an un- 
mistakable solution for the problem, viz., the date of 
D. S. Charita. We saw how the narration of names 
proceeded chronologically in both the paramparas. We 
also Saw how the author of D. S. Charita referred to 
himself as the son of ‘Srimad-Varada-Désika, the grand- 
son of the Vadhüla Varadanarayana Guru. [n this way 
what was a little indefinite in the colophon sloka is made 
definite by this reference. In other words, while all that 
could be learnt from the colophon was that he must have 
been the son of a certain Vadhüla Varada we are now led 
to conclude that Vadhala Varada was the grand-son of 
the first Acarya of the same name. Garudavahana Pandita 
must then be ‘assigned to the fourth generation after 
Varavara Muni - a conclusion not at all different from 
that derived from an examination of the colophon itself. 
Thus the evidence contained in the colophon regarding 
*the date of the Kavya is amply confirmed by this 
yet unpublished part of D. S.° Charita.’ 


The conclusion need not be altered even in case the 
genuineness of the 19th sarga is doubted. For then, the 
only alternative is to suppose that all that portion isa 
later day addition to the original Kavya, by an unknown 
author". Jt may also be argued that the conversation 


I7. This is what is called technically a “continuation”. 
These are cases where some one has deliberately added 
16 esee s the autbor's text words or sentences out of his 
own head for the sake of completeness ...... °? . 

Longlois and C. H. Seignobos - Introduction to the 
study of History, Chapter I. 
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between Ramanuja and Dasarathi is at best an imaginary 
one. Granting all this, one cannot escape the fact that 
the narration of the post- Ramanuja Sri Bhàsya and : 
Bhagavad-Visaya Paramparas is in exact chronological : 
ordereas preserved in tradition and that Garudavahana 
Pandita is definitely mentioned as the author of the Kavya: 
and referred to clearly as the son of Vadhüula Varada. It 
is just possible that the author of this part, whoever it 
was, wanted to give us the aforesaid Paramparas and 
invented for that purpose the imaginary setting of a 
dialogue between Ramanuja and Dagarathi. This device 
is common to Pauranikas. The Prapannamrtam, for 
instance, gives the lives of the Alvars as though narrated 
by Bhattar to Vedanti (Nanjiyar) In fact this is a 
common device which might have been followed by this 
unknown author for his own narrative. This need not, 
however, prevent us from accepting the genuineness of 
the narrative itself specially when it is seen to conform 
most exactly to accepted tradition. There is. certainly. 
no reason to doubt the Paramparas given Consequently ` 
there can be no reason to doubt the references to Garuda- 
vahana Pandita also. The unknown authorship of this 


text and its’ imaginary puranic Setting are absolutely 
immaterial considerations 


Tbe conclusion is thus borne in upon us that the 
date of Garudavahana Pandita and his work, the 
D. S. Charita, is the first half of the 16th Century 
A. D. Having thus been chronologically posterior to the 
Arayirappadi, the D.S. Charita could never have been the‘ 
basis for the work of Jiyar. A careful examination of 
the texts of both the Arayirappadi and the D. S. Charita 
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will compel us to revise the accepted views on the matter. 
The following extracts of translations and parallel 
passages from both the sources will bear out the conten- 
tion:- 


(1) Translation of the original Arayirappadi words 
into Sanskrit:- some typical instances may be given. 


Kanikannan — Kanikrishnah 
Udaiyanangaiyar — Nathanayika 
Tiruvalmarpar - Kamalaidhitha Vakshasah 
Arantangiar - Dharmadharah 
Séntamaraikkannan - Patala-lochanah. 


We have only to look a little carefully into the 
compositions of these sets of names to be able to conclude 
that Pinbalagiya Jayar's names are the originals and the 
D. S. Charita ones are the exact translations of them. 
The combination of two words Kani & Krishnah into the 
compound Kani-Krishnah is of course understandable. 
But then, what is the meaning of ‘Kani’ in the compound? 
If the Sanskrit term alone is the .original, this ‘Kani’ in 
the compound should have a meaning. As it is, however, 
we know no such word in Sanskrit. On the other hand 
the adjunct ‘Kani’ in the Tamil word ‘Kanikannan’ 
denotes in all probability his proficiency in the Sastras. 
It becomes clear then, that the more intelligible Tamil 
word ‘Kanikannan’ is the original and that the Sanskrit 
*Kani Krishnah’ is the translation. Similarly the very 
nature of the two set of names must enable us to infer 
which is the ‘original and which is the translation. 


2) Where translation of the original Tamil words 
was found difficult, the author of the D. S Chariva kept 
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‘them as they were in their original form. Often the 
Tamil forms had to be retained for fear of translations 
leading to absurdities. A few examples may be given:- 
*Tiruvajudi Valanadar' - the name of one of the ancestors 
of Nammalvar as given in the Arayirappadi is simply 
retained in its original form as ‘Srimadvaludi Vala 
Nadéndrah’ in the Kavya. Just in the same way ‘Kari’ 
is retained in Sanskrit without any alteration. The name 
‘Porkari’ is also similarly retained because the possible 
translation of it into 'Swarnakari' would lead to an 
absurdity. For, ‘Swarnakari’ in Sanskrit denotes a 
Goldsmith. | 


3) Occasionally in the kavya we come across ins- 
tances of mistaken Sanskritization of the original which 
betray its posteriority to it. One such typical instance is 
the translation of the Tamil word ‘Manni-arrankaraiyil 
irundu' in the Arayirappadi into the Sanskrit ‘Mrdapagat’. 
We see how ‘Manniaru’ was misunderstood as ‘Mannaru’ 
and how this misunderstanding has led to the above 
translation. 


4) "Translations apart, we find several instances in 
which the words, compounds of words and wholesale 
phrases of Manipravalam texts of the Arayirappadi are 
bodily imported into the Kavya. Here are a few of 
them:- “95557 © du erotb Genel ig. sin mri 69 «ठ mid 
eB a flumioeD HBF FIT O60 . सकळ 2 60111 cud s 
Lori कं Suir eor gj. Etc. Etc (1) 

(a) निक्षिप्य तस्पान्तिकुवेद्यगतेंग्रभन्ति genga मुल्बणाभम्‌ | 
s $ugssfujb sStUveHNuimus...... PIB cum gor Li 
Lig eroe d as? 


(1) Arayirappadi Ed. S. Krishnamacharya P. 12 


a ^ 
DIVYASURI CHARITHAM ०33 


(b) Waari Gur omen 3550 YS 
TET BOTH HAPS EB of or oor oor? 6T oT mi 
की (ककफ्रा 4010 FITS HAD jongo, 
HABA SST. (8) 


कालेगते साहरिभलिभाजं प्रासूतशू द्री सुधियं कुमारम्‌ | 
तेजखिनातेन रराज शूद्रा यथा माता हि विंदुरेणपूर्वम्‌॥ 
चकार नाम्ना कणिकृष्णमेनमशिक्ष यत्सर्व कलाश्च तातः | 


(c) ७०.० PTB SOAM 69160 3 ,की (56014. ad eor 
61165 «0४ ८१ (260. PS SITET HDB, Be 
Soran BOT AF Irou e sem 
Garg SHOT gud कळाकंठीळ ठण ली Ambu, 
Gary DFT urdu >अऊुँ umm dson 
Gary Hu SiS Ramer sgrpovuorsrs 
Huds) Fors sr Grrr... 
etc., etc., ° 


समीक्ष्यतं शाम्भवलोचनाग्निं प्रसारयामास तद।म्बुजेस: | 
ज्वलत्कृशान्‌ न्यकृशन्यभूवं स्तयोस्तदा ताहशलछोचनाग्नि: (6) 
अत्यर्क वौ म्वानरमस्प पादचक्षु मंहास्सौदुमशम्सुवानः | 
(d) aise germ HOSTS eii urgi — LIT 59170 
Get peruGuraxeayi Casein Get mi 60) /0 
Cum VADs... SRS E RIL (1 6०णी ud (rb Ib 
SITET, . 


यथा पयोभिः पयसां समागमो यथा मधूनां मध्ुभिच्च संगमः | 
तथौकरस्यात्प्रणयस्तयोरभूत मुकुन्दचिन्तारस सुह्यदात्मनोः॥ (7) 


(3) Arayirappadi Ed. S. Krishnamacharya P. 13 
(6) os | ss P. 14 
(7) ११ - P. 17 
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(2) D.S. Charltam Mysore Edn. Sarg II Sl 36 


(4) न - » , Sls 48-50 
(6) P x » 0. Sls 72-74 
(8) i " Sarg III 8 12 


Paradoxical as it may seem, it is the deviations of the - 
Kavya from its original more than their close similari- 
ties, parallelisms and interchangeable texts that indicate 
clearer still the posteriority of the D. S. Charita to the 
Arayirappadi. While in general the Kavya follows the 
original even in respect of the sequence of the narrative, 
it makes occasional departures from it. Broadly ana- 
lysed, such departures may be found to occur when : 


1) the poet indulges in descriptive passages. This 
involves however, a deviation in manner rather than 
in detail. ° | 

2) he has placed the life of Nammāłvār just 
after Tirumajigai and not last as is done by the Jiyar. 
-This again need not be seriously considered. In an intro- 
ductory note to the life of Kvlasekara after Tirumalisai, 
the Jiyar himself points out the reason for treating the 
life of Nimmalvar last and not in the traditional order 
after Tirumalisai. He declares that he reserves Nammil- 
var to the last on the ground of his greater importance 
than the rest of the Alvars’®. The author of the 
D. S. Charita perhaps never troubled himself to make any 


18. **giGs .»escpépywib uri Dibr tp 
eur BG [6०.71 DIL) OI AFT UNG, wh Ev 
Gramtpurt Ban gsrrmaued erode. 
Bawa: EBL 11 66 60णी Bul seus ad crus Hews & 
(62166 (9 6० क um (360? Arayirappadi P. 22. 
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change and simply narrated events in the traditional 
order. In the result, both of them having accepted the 
traditional order, we see no deviation at all one from 
the other. 

3) When he has elaborated the wedding of Sri 
Anda] with Sri Ranganatha in about 4 sargas. - It is not 
so much this elaboration as some details contained in it 
that are at variance with facts mentioned in the Arayirap- 
padi. For instance, it is said in the Kavya that all the 
Alvars met together at the wedding, that Tirumangai 
Alvat attacked the bridal party and robbed Sri Ranga- 
natha of his ornaments and so on. Indeed it is a roman- 
tic pen picture that we get in this part of the work and 
it may be said unhesitatingly that it forms the best part 
of it. It is clear that Garudavahana Pandita made use of 
the comparatively drab details given by the Jiyar about 
the marriage in order to weaver this enchanting narra- 
tive. If he made bold to assert that all the twelve 
Alvars attended the wedding, that a regular wedding feast 
and an entertainment were “held in the residence of 
Nammalvar and other such details, it is certainly to 
enhance the Kavya interest and to embellish the essen- . 
tially romantic setting. In the whole range of the life 
of the Alvars no other episode than this wedding could 
have been made the centre of interest in a kavya. It is no 
wonder therefore, that he chose to elaborate this theme, 
and made it in fact, the central one of his work. In so 
doing, it is natural that he gave free play to his poetic 
imagination to create new incidents and impart details 
not found in the prosaic narration of the Arayirappadi. 
These departures, then, from the original were made 
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with a purpose and were called for by the author’s 
scheme of Kavya delineation in the most classic style 
known to Sanskrit literature. 


. It would be difficult to explain the abovementioned 
differences between the Arayirappadi and D. S. Charita if 
it is held that the latter was the basis of the former. We 
cannot possibly assign any reason for the Jiyar, a matter 
of fact hageologist deviating in the least from the 
original. The traditionalist that he was, he would not at 
all have strayed away from it for any reason. If on the 
other hand the proper relation of the two works is under- 
stood viz. that the Arayirappadi was the earlier and the 
basic work on which Garudavahana Pandita built his 
Kavya, then, the difficulty vanishes. The Jiyar gave us 
the matter of fact history in his work. -The later writer 
made use of the facts given therein to write a Kavya. 
In so doing he naturally made certain changes. This in 
brief, is the most reasonable view to take regarding the 

. two works under discussion. 


We are now in a position to understand the fuller 
implications of the author's ‘Pratigfia’ or resolve in the 
opening ślōkās of the first Sarga.i We have already 
referred to the fact that he revealed therein his determi- 
nation to conclude his Kavya after depicting the life of 
Ramanuja. In so doing he is seen to have declared that 
he felt himself unequal to the task of depicting the lives 
of the Divyasüris and that he merely foilowed the work 
of previous writers on the same subject. In other words 
we learn from the introductory portion of the first Sarga 


19. See page F. N. Ante. 
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that Garudavahana Pandita based his work on that of 
others long before him. 


The relevant slokas may be quoted : 


"Kvadivyasüri Charitam Kvacha me manda éémusgj | 
Niyantakammosmi Gajam sahasad bhisa tantun || 
Pracham prasastim pragjanam prarthaye 

Prakrtagranih | 
Pipasorasamagrastam kshodram pankossmósmyaham 
Pürvacharyadrtam vrtham Surinam adrepyabam | 
Dyumani dyotità pidyoh Khadyodenapi bhasate || 
Prachinavacham vigayam caritam karnayamyaham | 
Gajena prastitemargs Kimnayati Pipilika || 
In the above we find that he refers to the subject of the 
history of the Alvars (‘Idam Vrttam Strinam’) as one 
that had been dealt with before him by a Pürvacarya or 
Acaryas (Purvacaryadrtam). He says further that the 
same subject is dealt with by him also (Adryepyaham)?°. 


Now, who could have been this Purvacarya who 
wrote on the subject of the lives of the Divya-Süris? The 
facts set forth above regarding the relations between the 
Arayirappadi and the Kavya must make it clear to us 
that it must have been no other than Pinbalagiya Jiyar 
himself. "Those who maintain that Garudavahana was a 
contemporary of Ramanuja and wrote the Kavya in the 
Acarya's own life time must find it impossible to reconcile 


20. Literally ‘Adryépyaham’ means ‘Is fostered by 
me’ also. From the context however, the meaning must 
be clear. To say that the Pürvacaryas fostered the: lives 
of the Divyastris is to say that they spoke and wrote 
about them fervently. 
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their opinion with the facts given in the slokas regarding 
previous writers on the subject. For, they cannot point 
out to anyone who had written on the subject 
of the Guruparamparai prior to Ramanuja. Tradition 
which ascribes several works to the authorship of Acaryas 
prior to Ramanuja does not mention any such work. If 
there was a work of that kind older than Ramanuja, later 
writers and traditionalists must certainly have made 
alteast passing references to it. As it is, we are unable 
to find any reference to a pre-Ramanuja work on the 
lives of the Alwars and Acaryas. 


This, in itself, must be enough for us to reject the 
supposed contemporaneity of Garudavahana Pandita 
with Ramanuja. On the other hand, the date which we 
have assigned to this work is quite consistent with what 
is contained in the sloka quoted above. On the basis of 
accepted tradition the Jiyar’s work may be assigned to 
about the first half of the 13th century. It is but natural 
that Garudavahana Pandita based his own work on it. 
The intervening period of nearly three centuries between 
them is a sufficiently long one. Itis only in the fitness 
of things therefore that he refers to the prior work as 
that of the ancients. 


Before finally concluding it is necessary to discuss 
some more facts and observations which would militate 
against the 16th century date for D.S. Charita. It is Some 
time asserted that the Kavya has been referred to by 
Vedanta Desika and others in their works. If this a 


21, “........दिव्यसूरि वैभवं सदाचार्योपदेश परम्परालब्यं 
वेदान्तदेशिकादिभिः रहस्य ग्रन्थेषु प्रमाजत्वेन निर्दिष्टम्‌ ” 
Preface to the 1). 5. Charitam, Mysore Edn. 
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fact it would be impossible to assign the work to any 
date after De£ika as we have done. Degika’s date (1269 
to 1369) must then fix the lower limit for the date of 
this Kavya. As far as we have been able to ascertain, 
however, there is no such reference either to Garuda- 
vahana Pandita or to his work in the whole range of 
Vedanta Désika’s works’. This absence may even be 
an argument in favour of a post-Désika day for the 
D. S. Charita. But this is an argument from silence 
which need not be pressed far. Itis enough to point 
out here that there are no references to the Kavya in 
. Desika's works and to that extent, therefore, our 
conclusion is not vitiated. 


A greater problem is presented by certain MSS and 
almost all the printed editions of the Arayirappadi which 
includes D.S. Charita slokas in their texts. This leads to 
the natural conclusion that it must have been anterior 
to the Arayirappadi. An examination of the texts as also 
some of the slokas included in these editions of the Jiyar’s 
works however, will reveal startling facts. In all the 
available editions of the Arayirappadi, slokas not only 
from the D. S. Charita but also from the other works 
are quoted. Thus, for instance, we find two slokas from 
Lakshmi-Kavya incorporated in the text dealing with the 
birth of Bhattar?. This Kavya isa work of the [5th 
century by a certain Uttama Nambi Tirumaladhisa and 
therefore its slokas could not possibly have been quoted 


22. I am deeply indebted to Sri A. V. Gopala- 


charya and to Mahamahopadhyaya Setlur Narasimha- 
cbharya who have assured me to that effect. 


23. Arayirappadi, Ed. S. Krishnamachari P. 148. 


[2] 
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by the Jiyar. Similarly we find the ‘Jayantimala’ 
slokas quoted, This again could not have been done by 
the Jiyar as these ‘Jayantimala’ slokas or ‘Avatara’ 
slokas were most probably compiled by some unknown 
persons after his own time. This is clear from the fact that 
this compilation includes the ‘Avatara’ sloka of Varavara 
Muni also’. Again, how could the Jiyar have quoted 
from Vedanta Desika's Sankalpa-Süryodaya' as is seen 
from the available texts? The fact is that the original 
Arayirappadi did not contain these slokas and that they 
came to be interpolated into the text gradually. Being 
Avatara slokas they were added on to the original text 


of the Arayirappadi wherever the context admitted such 
interpolation.?9 


24. wrap भावेगतायां कलियुगशरदि श्रध्दराये शकाब्दे, 
वर्ष साधारणेऽके सममिगततुळे वासरे तौरसंक्ये । 
वारे जेवे चथुर्थ्या समजनि च तिथौ usus सुकुर्मा 
भाजन्मूलाख्यतारे यतिपतिरपरो रम्गजामातृनामा ॥ 
25. Arayirappadi, Life of Periyalvar, the sloka 
beginning with *Niyatapulagitanga". 


26. 115 8 case of the text of the Arayirappadi 
having been “corrupted” in transmission. In using a 
text which has been so corrupted we run the risk of 
attributing to the author what really comes from the 
copyists". There are actual cases of theories which were 
based on passages falsified in transmission and which 
collápsed as soon as the true readings were discovered or 
restored— Langlois and C.H. Seignobos, ‘Introduction to 
the Study of History'. 


D 
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It is possible to show the interpolatory character 
of the texts containing the D. S. Carita slokas by a 
comparative study of the contexts in which they occur 
in several editions. At the outset, what strikes the 
critical reader is the total absence of method in regard 
to the manner in which the quotations are supposed to 
have been made. This could certainly not have been 
the case if the Jiyar himself had quoted these slokas 
from D. S. Carita. In fairness to him it must be said 
that he would have followed some method in quoting 
them in his work. As itis we find that these slokas are 
thrown here and there haphazardly in the midst of the 
manipravalam texts. If we confine our attention oniy 
to that part of the text which contains the D. S. Caritam 
slokas and compare it with that contained in the aval- 
lable printed editions, we will see that no two of them 
will be similar. In some of them the *Avatara? sloka 
taken from the Kavya is put down next to tbe ‘Taniyan’ 
slokas before the manipravajam prose text itself relating 
to the Avatara of the Alvars. Thus: 


“काञ्च्यां सरसि हेमाब्जे जाते कासारयोगिनम्‌ 

कलयेय: श्रियपत्येरविन्दीपम कल्पयत्‌ | 

मुकुन्दस्य मुखोल्ठास मूलवाग्जालमूर्थितम्‌ 

मुनिसुख्यं सरोजातं सुक्तिमूलासुपास्महे " [Taniyan sloka] 

* हेंमाब्जिनी हेमसरोज .........-.. हेतोः (D.S. Caritham) (1) 

आज्ञाधी श्रीचन्दने .... .... .... sari (Jayantimala)(2) 
storm OFDM Cu apseorpurt apeufayp 
MOUSSE ST 6०5 (छ Cy Siow Glumuie» swmipeumir........ 
aon omer ucarate UU 0१०० SHG Fie 
००३ $ की। क्री 860 wh umrepegaerumibaogmui MSN 
(नीकं. (Prose Text) 


€ 
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We find that the order is changed in other editions thus:- 


* काञ्च्यां सरसि .... .... 4e मकल्पयत्‌ (Taniyan) (1) 
° मुकुन्दस्य मुखोल्लास e.c मूलमुपास्महे ^ 
आज्ञाधी श्रीचन्दने .-« wee s योगी (Jayantimala) 


apssomipeuri apuh DA SSI SO ST LIT a 
00 GILIT UIC BUT LPOUM Tos... "HN OPT Bias: ....------- 
giud DTD ACD... .... . FIMO PPT SSG 
ub inr(e5ssgeóruimibeainmu: Buss 
s 5 थी 60) iT . (Prose Text) 
हेमाब्जिनी ... .. .. .. Hat: (Prose Text) 
ere mi Bis mo efle» sut Gs) Glam &0 hEm. 


The interpolatory nature of these D. S. Caritam slokas 
(27) in the Árayirappadi texts will be.clear from the 
following extracts, The natural flow and regular 
sequence of sentences in these texts are visibly retarded 
by the later introduction of these slokas into the body 
of these texts. Without the slokas one finds that the 
sentences read correctly and naturally. 


Referring to the avatara of Thirumalisai Alvar the 
text runs thus: “pert क्री10फ्रीन्ळकध 111769की mi... 
Au afa meer 114 uj exemit Ib Sef oor uig rÀ m 
Gar Gwoli- uris sumou uss ShA 50णी ४17 us 


27. **To interpolate is to insert into the text, 
words or sentences (here, slokas), which were not in 
authors' MSS. Usually, interpolations are accidental 
due to the negligence of the copyist and are explicable 
as the introduction into the text of interlinear glosses 
or marginal notes? - Longlois & Seignobos, Introduc- 
tion to the Study of History 
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— 60 nT कं की war jap BTSSB dD Mv sls 
Bribswrw eons Sure UMN, “ सागभमाधत्त 


महनीयतारे (4) -* सिध्दार्तिन्युष्णरश्मौ .... -- पवणोन्येधुरत 


(5) serérámum.Gui svt BTOGFS की(0ए 19 [दी su 
Ogre SNS STOTT Heuwewoh sehen suw 
OFT 606011111" BED. 


Another extract from the text, also referring to the 
avathara of Tirumalisai Alvar may be given.” 


Apart HAawopleosrs Ulgmendlqi ............-9] 02 fl S 
Spawn, wari bmefleruu wju er mi mi G eor 
Quir oD: nur éeaerment ur USS strouersumruw 
wees OD OTD FHS MST I5bsap ऊँ की 7 SHO MISS 
Brbeurds Ier 1 कं (5 Sura 1g eroe a 


(5) *“ सागर्म .. .. ate (1) 


(1) créé mui Gui. avs FBT HG 
opens Cus gmeór Mahl S STOTT serie 9f FD s 
u9 Geo QTL h AG p." 


The uttar confusion and disjointed nature of the senten- 
ces in the above extracts are due to the forced introduc- 
tion of Jayantimala and 12. S. Caritam slokas into the 
body of the original texts by later copyists. Untampered, 
the original Arayirappadi would certainly have contained 


much more regular and correct passages of dignified 
manipravalam. 


Jt is easy to overestimate the value of Divya-Sauri 
Caritam as a source work for the history of Vaisnavism 
as has heen done so far. Very often sole reliance is 
based on this work for .several important couclusions 
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concerning the early history of this religion. Such con- 
clusions are bound to be modified in view of its later-day 
authorship and its romantic setting as a Kavya. At best 
it must be considered as a historical romance and it 
would be imprudent to seek more history in it than what 
such romances can normally afford. Nevertheless, one 
cannot forget thatitis entirely based upon and has 
mainly drawn from the Arayirappadi Guruparampara 
Prabhavam and as such it must be of some use to the 
student of history. If only the proper relationship between 
the two works is understood and the essentially romantic 
setting of the Kavya is given its proper place beside the 
basic facts - which are the same in both - then it can be 
said to be as valuable as the earlier work itself. The 
author must be praised for his discretion in building 
upon the Arayirappadi material. He has shown commen- 
dable moderation for a Kavya writer. It is easy to spot 
out the deviations from the original and therefore also 
to eschew all imaginary embelishments as fictions.* 


* The conclusions arrived at in this section regard- 
ing Divyasüri Caritam find ample corroboration from 
inscription No. 12 - "Srirangam inscription of Garuda- 
vahana Bhatta - Saka 1415”, edited by | 
; A. S. Ramanatha Iyer, B.A. — 

Please refer ~ Ep. Indica, Vol. XXIV, 1937-38. 


CHAPTER III 


ARAYIRAPPADI GURUPARAMPARA 
PRABHAVAM 


The early source works for the history of Vaisnavism 
are for the most part in Manipravalam, even the Sans- 
krit works coming later. They have been given the 
general name ‘“Guruparamparas’ which embody 
a fairly full and accurate history of the Alvars and 
Acaryas. The earliest and the most important of these 
Guruparamparas is the Guruparampar4 Prabhavam of 
Pinbalagiya Perumal Jiyar. It is more particularly 
known as the’ Arayirappadi Guruparamparai from the 
number of Grantas it is said to contain, viz., 6,000!. 
There are several difficulties and some of them very 
serious in treating this as a source work. In the first 
place, there are several editions of the work no two 
of which can be said to agrees Recourse must therefore 
be had to original MSS. of a reliable character, and from 
time to time the student has by a comparative study of 
these several editions and MSS. to get at particular 
portions of the texts to be relied on in the course of his 
investigation. Secondly, being a prose work it lent 
itself easily to later additions, interpolations and modi- 
fications from interested people, such as would not have 
been easily possible, and if at all only rarely, in poetical 
works like the Periyapuranam. Instances of such inter- 


T. A Granth§ includes 32 letters including the 
compound letters - Samyuktaksaras. 
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interpolations, some of them very glaring and extensive, 
may be pointed out and examined here. In almost all 
the editions of the Arayirappadi as also MSS. we find a 
fairly large portion of the Grantha dealing with several 
unrelated topics like “The folly of Non-Visnu worship”. 
‘The authority and the consistency of the Nalayira- 
Divya-Prabandam in respect of Wisnu’s Paratatva', ‘The 
greatness of the Alvars’, ‘the similarity of the Tamil 
Prabandham to the Védas’ etc. This portion has been 
given a separate title "The Divyaprabanda Pramanya 
Samarthanam’ in S.  Krishnamacharya's editions, 
pp. €6-74. In the body of this portion of the work 
a text from the Agarya Hrdayam of Alagiya Manavajap- 
perumal Nayanar is quoted’. This author, brother of 
the famous Pillai Lokacarya came long after Pinbalagiya 
Jiyar and hence the nature of the quotation is clear. 
This particular quotation from Agarya Hrdayam apart, 
the whole portion commencing from after the life of 
Madhurakavi Alvar upto the beginning of the life of 
Nathamuni in the work bears the impress of a daring 
interpolation by reason of its unconnected nature. One 
or two minor interpolations may now be given. The 
short account of Péyalvar contains a sloka taken from 
Vedanta Désika’s Sankalpa Suryodayam. It needs no 
pointing out that Sri Vedanta Dagika lived in the last 
quarter of the 13th and first half of the 14th century’. 
and that therefore the quotation from his work cannot 
2. Arayi i G a 3 
Ed. S. 8112. ee 0... 
"3. Ibid. Life of Peyalvar. 


. .4. Désika was born in 1269 A.D. He said to have 
lived 100 years. 


3 
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but be a later interpolation. Tt may be argued that both 
Pinbalagiya Jiyar and Vedanta Desika after him 
borrowed from a common source, in which case it 
cannot be on interpolation. But the meaning of -the 
sloka is clear and as such would make us believe that it 
contains the words of one of the dramatist personnel of 
Sankalpa Suryodaya. It is poor compliment to the 
versatility of the great poet and dramatist and philo- 
sopher to attribute one of so many verses in a while 
drama to a borrowed source. There is nothing to show 
that he did not write it himself. On the other hand, 
itis easy to explain the quotation of the sloka in the 
Guruparampara Prabhavam texts. In this connection, 
we must remember that these works were handed down 
from generatiom to generation by oral tradition and 
expounded from time to time by the Agarya to his 
disciple. In the course of such expositions, it is but 
natural that the later expounder should embellish the 
texts wherever possible with suitable quotations from 
other works even of later age. It is likewise natural 
that the diligent disciple should have taken for text 
what was but an illustration and embodied it in the 
regular work itself. 


Similar might have been the quotation in this work 
of two slokas from Lakshmi Kavyam referring to the 
birth of Parasara Bhatta and ParankuSga and the inciden- 
tal fulfilment of Ramanuja's promise to Alavandar.® The 


5. It is said that Alavandar had undertaken to ful- 
fil one of the desires A]avandar, namely, to perpetuate 
the memories of Vyasa and Parankuáa. 


LJ 
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author of this kavya is one Chakra Raya, son of Uttama- 
nambi Tirumaladisa who can be assigned to about the 
first half of the 15th Century A. 19.6 


‘Instances like the above should not mislead us into 
thinking that the Arayirappadi must be a late work. As 
pointed out already, it is an important ‘Kalakshépa 
Grandha' i.e., a work which every traditional scholar is 
said to master sitting at the feet of his Acarya and that 
selfsame tradition persists in ascribing it to the author- 
ship of Pinbalagiya Perumal Jiyar, the disciple of Nam- 
pillai. This is evident from the ‘Taniyan’ verses that 
every student has to recite before beginning to peruse 
the work. Regarding ‘Taniyan’ verses, in general, it 
may be observed that they afford us the best and surest 
sources of information in respect of chronology.” Works 
may be tampered with either wholly or in part. Sentence, 
may be modified here and there to suit individual preju- 
dices, but the ‘Taniyan’ to a work is rarely tampered 
with. As such, the information they contain must be 
reliable for the historian. 


The date of the Work:— The author of the Arayirap- 
padi is said to be the desciple of Nampillai the fourth in 
apostolic succession from Ramanuja including Embar in 
the succession list of Acarya. According to orthodox chro- 
nology Nampillai is said to have been born in Kali 4228, 
viz., 1147 A.D. Prabhava Karthikai and to have lived for 
105 years till 1252 A.D. We have it further from the 


6. 7. A ‘Taniyan’ usually contains the name of the 
persons together with the name of his father or carya. 
8. 'Harisamaya Divakaram’ Vol. 7. 2-3 (1930) p.10. 


E) 
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Arayirappadi that the Jiyar was a very old man, probably 
nearing his end at the time of his Acarya's death. It 
must have been only a few years that he lived after his 
Acarya. If we take it that he wrote the ‘Guruparam- 
para’ somewhat late in his own lifetime, we won’t bé far 
wrong in assigning the work to the first half of the 13th 
Century at the latest. Possibly, it was a decade or 
too earlier. | 


Thus, the earliest source work we have for the study 
of Vaisnavism is a 13th century work in Manipravalam. 
Considering the subject of such holy interest as the lives 
of the Alvars - even leaving aside those of the Acaryas 
as coming nearer the times of the author during more 
definitely historical periods - the question may well 
suggest itself: Was there any anterior work on which the 
Jiyar would have based his account? The answer, how 
ever unaccountable it may be, is that there was none 
such. We have not come across any. The prevailing 
notion amongst scholars, is that the D. S. Caritam of 
Garudavahana Pandita is a prior work on which the 
Jiyar based his work. Reserving a full examination of 
this problem, it will be sufficient to point out here that 
the only evidence for such a view is the quotation of 
D. S. Caritam slokas in respect of the Avataras of the 
Alvars as found in the printed edition of the Arayirap- 
padi now available as also in certain MSS. of the work. 
If such quotations alone are sufficient proof of the 
priority of the works from which they are quoted, then 
the Sankalpa-Stryodaya of Vedanta 68189, the Laksmi 
Kavya and Jayantimala must also have been prior works. 
Désika was born only 1269 A.D. and must have there- 
fore written his drama long after the Jzyar. The author 
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of the Lakshmi Kavya, as pointed out elsewhere must be 
assigned to the 15th century A.D., at the earliest; and 
the ‘Jayantimala’ is at best a compilation of Avatara 
slokas which compilation should certainly have been at- 
least after Varavara Muni as it contains his avatara sloka 
also. It would be absurd to maintain that these works 
were prior to the Arayirappadi. 


In view of such a process of large and elaborate 
additions, imaginative, interpretative and wanton, to the 
original Arayirappadi, it is worthwhile considering for a 
moment the nature and extent of the original. As it is, 
such later-day additions to the original have led to very 
wrong conclusions. 


It is highly probable that the Jiyar stopped with the 
life of Ramanuja and that the later portions were by 
‘others who came after him and who continued his work. 
There is, however, nothing to prevent these continuations 
being treated as authoritative generally as the earlier 
Jiyar’s work. The problem may be examined from the 
point of view of chronology. Tradition, as pointed out, 
already, says that the Jiyar was the disciple of 
Nampillai’. It says also that at the time of the 
latter's death the Jzyar was a very old man fast nearing 
his end so that he could not possibly have long outlived 
his Acarya. It is further seen that he must have been a 
contemporary of Nanjiyar himself and that he was far 
advanced in his age as he was advanced in knowledge 
then. There is nothing impossible in this as we can 
gather from the traditional accounts that both Nanjiyar 


9. Arayirappadi ed. by S. Krishnamacharya p. 236. 


GURUPARAMPARA PRABHAVAM 51 


and Nampillai were some portions of their lives at least, 
contemporaries and that even in the lifetime of the 
former the latter had become the ‘Darsana Nirvaha'ka 
or assumed the Acaryaship?°. 


o 


Could it be possible, then, that the Jiyar wrote 
about his own contemporaries? It is highly improbable 
that a traditionalist like himself would have done so 
and much more so because they were not only his 
contemporaries but also his acaryas in the direct line of 
apostolic succession from Ramanuja. Sheer respectfull 
sentiment and ordinary sense of humility must have 
stood in the way of the Jzyar attempting their biography. 
He would not have thought of it. Some portions of the 
text dealing with the lives of Nanjiyar and Nampillai 
reveal the improbability of the Jiyar's authorship of 
them. Firstly, there are several references in those 
portions to the author himself. These may be taken 
up one by one and examined: The name ‘Pinbalagiya 
Peruma] Jiyar? occurs for the first time in the following 
passages:- हैं 


“BEBFU/T HSH] pLa em usA evi 
TT ऊँ क्राहाक 65% NBS CSSD SUITS on Bruyn 
Surg user (प्र suo 61106 SFB Bia 
Sar UGA srt SSTTUIGSSGH Bro SHO, 
poder WUT SHBG  Glnifienm$smre cer Zr, 
MSS AmA ALAT, Arup Qumar ear 
Sut, rujJeooresof! unm sac Auri (LD SVT AGB 
UF mapori ec Fru SS FST TS का 607 Sei 


10. Ibid. page 236. 
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It will be seen that in the above passage the refe- 
rence to the Jivaris of the nature of a reference to a 
third person bv the author than to the author himself. 
The passage immediately following the above will make 
this point clear. 


QMeaurasoiGea Orup GQugwter fut 
2 LADS FDA DG ui eT BEB 5a Go eu 
SID T aq 6०५0० AFIS न्या क S(memma का 60 505 6905 
are BCBG urilor Gu sr ७) E ib ऊ (9 (a5 की [0 
Gurgi S04G BbSTHsgrs LID 650 60169 soor 6011 sar 
MHDS ‘AY GUT QuiGurg Sarg sng ow 
QaGs Bsr ADG Broflmsibutg. Guurer 
nor 5ण की ४१3८० GFT gToypCGu SOD ompoawips 
FHM Awor ULI Guia OTUs H (1609 soo ou soor 
oS Glam eirgmmiGsmeir' seres ali क ७510 HUI Gui 
Gisuigy DOS gumias HOC 136०० (0111 60 
LiT i & T u9 0 00 - 


Apart from the third personal nature of the refe- 
rences to the Jiyar in this passage, the free and frequent 
use of such highly formal terms as ‘“AmCwef und 
Her Gu sr euer it 5 2» 678 m Gum gy” must be enough 
to condemn the belief that the Jiyar himself was the 
author of these passages. The narrative continues:- 


“Qn SSC aL Lb smenexyscor i क नो , Biber Gar ov oor 
oo SuIG co 6 &eór mi SLT 60107 1109 SH eb ear 611 (15 à, 
SHUI  eiGuimdigo d SD -०॥ ५१ 05d Sid” Srp Au 
Ours gut QO Qawari. QDs eit evel 
Hu HSG GGT’, 66० 01 Meir eor 106 Qewdiw 
et BTW ........ ....... -. But Swaps 1060 L_ ७७ ऊँ 6०७ HU! 
NUL AMS छा; Qmu PD कफ्रीकण ०| (6 


LJ 
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PSSGN? er TW 2........ BEF TFS erp Ib 
sym Csi Amaer sewr mSS STU! 
2 æm uros Amy के क्री 1765 cruel e sra 
uJ( (GB EG uim gy &mGeii Gur. deg. 6ण की (5 (धी 510 oor 
॥_ 60% AFRIDI], yo Guo cons FLD DUI ud, 
ormdém sist HD guy ALOA HCV 
unus gig Curse BF FUT Us bl ८060 .... . « 
हा कढ or erii Gp AFL Sr. Gongs Gs Lai 
ier क्षा ५10 (PHSB yur also nF 
6217 ४1170 AUCE rory Aaa Awd er (pS b SH 
efl o) ir es air . * 


While we see a repetition of such respectful and 
formal references to the Jiyar in this passage, we also 
see that it is a glowing account of a very memorable 
episode in his life — a fit subject for narration only by 
his successors and not by himself. In fact, we find 
many more such references to the incidents in the life 
of the Jiyar in the course of the Nanjiyar and Namprijlai 
Vaibhavams. The impression that the passages and the 
old narrative create is clear and unmistakable and it is 
idle to argue yet, merely on the basis of the available 
editions of the Arayirappadi that the Jiyar could have 
been the author of the Guruparampara after Ramanuja. 


It is very regrettable that we have not got reliable 
editions of this important source work for early Sri 
Vaisnava history. There are as many as six editions inclu- 
ding the latest by S. Krishnamacharya. The earliest in 
the field seems to be in the edition brought out by 
Asüri Ramauujacharya in the year 1878 (Madras 
Guardian Press). One of these editions is remarkable 


*Ibid PP. 236-237 
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as the very type of bad editorship. In this edition, 
while the Manipravalam text is reproduced as it is in the 
Telugu Script, the headlines of the Chapters and expla- 
natory notes are in that language itself. This, however, 
is not the major defect of this edition. What is more 
serious and what reveals an utter lack of appreciation 
of the editor’s task is that it contains not only the lives 
of Nanjiyar and Nampillai after Bhashyakara (Ramanuja) 
and Bhattar, but also the lives of Peria-Achchan Pillai 
and Vadakkut-Tiruvidippillai. Even the smallest acquin- 
tance with tradition should have prevented this blunder 
Peria-Achchan Pillai and Vadakkut - Tiruvidippillai 
must have lived long after the demise of Pinbalagia 
Jiyar, the latter having died very probably imme 
diately after Nampillai. In fact, it had been 
calculated and given to us that Vadakkut- 
Tiruvidippillai lived for full 72 years after his predeces- 
sor, Nampijlai. When such is the case, it is impossible 
to conceive how the Jiyar could over have attempted and 
completed the biography of  Vadakkut-Tiruvidipil]ai 
and Peria-Achchan. It is difficult to see how that fre- 
quent quotations from Varavara Muni’s Tamil work, the 
"Upadesa-Rattina-Malai' and those portions of the text 
dealing with the lives of Peria- Achchan and Vadakkut- 
Tiruvidippillai could have escaped the editor's attention. 
Surely, the Jiyar could not have quoted from a work of 
the 15th century. The error seems to have originated 
in some such way as this. The Guruparamparas state 
that the Jiyar was the disciple of Nampiliai along with 
Vadakkut-Tiruvidippillai, Peria-Achchan and others. 


11. Ar. Guru. Prabhavam ed. Asuri Ramanuja- 
charya 1880. p. 376. 
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Having been a contemporary of these, it was perhaps 
thought that he could have been the author of their 
biographies. But the fact seems to have been forgotten 
that he was a contemporary of the two Acharyas only 
for a very short time and that he died long before them 
and therefore could not have written their biographies. 


This lack of critical scholarship and proper editorial 
sense seems to have continued though to a lesser degree 
in successive editions of the Arayirappadi. If only as an 
instance in point, we may take ap the edition of Astri 
Ramanujacharya (Madras Srinithi Press) 1880. We find 
that this is an improvement over the previous 
editions of the work in that it gives a biblio 
graphy at the end of it. While being very useful 
generally, it *lacks thoroughness on the part of 
the editors. The D. S. Charita sloka mentioning the 
avatara of Tondaradippodi Alvar is put down in the 
bibliography as the Tanian sloka of the Alvar. The same 
has been said also of the Jayanti- Mala sloka on the same 
Subject!!. Further down, the Jayanti-Mala sloka mention 
ing the avatara of Tiruppan-Alvar has been called a 
sloka from the Kavya. It may also be noted in passing 
that in this bibliography the Jayanthi-Malaà slokas have 
been simply styled ',Munnórmo]i'?, Some of them 
have been put down as slokas from D. S. Charita 12. 


With regard to the body of the work itself it is 
seen to stop with the life of Nampillai. This Acarya’s 
demise is not mentioned and it deals with only a part of 
his life. Evidently, the author was careful enough not 
to commit the same blunder as his predecessors, but he 


— 12. Ibid. p. 373; 2. Ibid, p. 395. 
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too has been led away by the Jiyar's contemporaneity 
with his Acarya into the belief that he (the Jiyar) could 
have very well been the latter’s biographer. Again the 
editor seems to have lost sight of the narrative so full of 
incidents connected with the Jiyar himself whlch should 
have made anyone think twice before attributing these 
portions to him. This aspect of the question has been 
explained already and does not need repetition here. 


There is nothing particular to be said about the 
remaining editions, nearly all of them following the 
older ones. They all stop with the life of Nampillai, 
that particular portion which deals with the grant of 
*Idu Muppattarayirappadi" by the Agarya to “lyunni 
Madhavaperuma]. There are no great differences worth 
noticing here. The wonder is that there have been so 
many successive editions without any appreciable 
improvement from one to another. All the editing that 
has so far been done seems to consist in the mere trans- 
cription of palm leaf material into print. 


If then, itis held that the Arayirappadi must have 
stopped with the life of Ramanuja, what becomes of the 
rest of the narrative containing the biographies of 
Bhattar and Nanjiyar and others upto Varava Muni? 
Having admitted that they also embodied genuine tradi- 
tion, we must conclude that they were written by people 
who came after Pinpalagiya Jiyar. In other Words, it 
must be clear that there were several Guruparampara 
prabhavams besides the Arayirappadi. Is there any 
evidence to support this inference ? There is: The author 
of **Yatindra-Pravapa-Prabhavam" in the introduction to 
his work called the “Avatarika” says as follows:- ub wis 


GURUPARAMPARA PRABAAVAM 57 


USTs wiGusarar cvibsorfl Geo BT gg ccr 
STU COWS का 55 (छी कळीळ 0 SD ub UITESTF, ug 
STD UML mm sm SETS MpipuriazéruywM oT SUIT 
STU Aurr Serre Apert STUD Ha} 
sma S5YCE5 GOTH क्र raf के क (5 थी oT 1114. sow 
Loyer bs e sos ef (sib. ap or (| ar at 
eapemflunmtecr cmugiugm Aure (smisermer Uy 
[उक suant ag Sum SS ush (ah 62 soar.” 
Further regarding his own work Pillai Lokan Jiyar, 
the author of “‘Yatindra-Pravana-Prabhavam” says: (5) g 
ST thtCarss ST HSWSEHSS (896%५016ण sruli i 
gi (2). [tis evident from the above passages that the 
lives of the Ajvars and the Acaryas have been dealt with 
by more than one author. The use of the plurals “@@ 
ugiugm Uptime pem sermGs0 Osu sp 558p, 
Etc., clearly indicates the existence of other Guruparam- 
paras besides that of Pinpalagiya Jiyar. 


Evidence is forthcoming from another source also. 
The Periya-Tirumudi-Adaivu mentions the name of a 
work ‘‘Guruparampara Prabhavam” among the works of 
one Ilambiligippillai, a disciple of Vankipurattachchi. As 
the author mentions also the Guruparampara Pra- - 
bhavam as the only work of Pinpajagiya Jiyar, there is 
no mistaking the fact that two different works of the 
same name were referred to by him. 


There is a work called the Pannirayirappadi Guru- 
paramparai also attributed to Pinbalagiya Jiyar. It is 
unlikely, that he set himself to the task of elabarating 
his own Arayirappadi into another separate work. He 
must be deemed to have written either the one or the 
other and there can be no mistake about his having been 


® 
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the author of the Arayirappadi. Misguided erthusiasm, 
false imagination and unbridled fancy have contributed 
to the elaboration of the Pannirayirappadi. Its style has 
nothing of the vigour and freshness of the Arayirappadi. 
The attempt at imitating the Manipravalam of the 
original has demonstrably failed. 


A critical estimate of Pinbalagiya Jiyar's work must 
necessarily be based on the hypothesis set forth above, 
namely, that the author must have concluded with the 
life of Ramanuja. If this is conceded, much of the cri- 
ticisms on the inconsistencies and the value of work will 
have to be revised. The inconsistencies and the 
chronological inaccuracies that have been sometimes 
pointed out in the Arayirappadi!? are all with reference 
to accounts of the lives of Nanjiyar and Nampillai after 
Ramanuja. 


The Arayirappadi Guruparampara Prabhavam of 
Pinbalagiya Jiyar is the earliest extent work on the lives 
of the Ajvars and Acaryas. Considering the fact that tradi- 


_ 13. tis difficult to believe that the author of the 
Arayarappadi intended it to be sectarian work for the 
reason that sects had not yet come into being in his day. 
It may also be noted that the facts mentioned by 
Professor V.Rangacharya to show the sectarian character 
of the work relate only to the lives of Najiyar and 
Nampillai after Ramanuja and Bhattar. If any thing, 
this should support the view that the Jiyar’s work stopped 
with the life of Ramanuja (the life of Bhattar of course 
being included in it.) The chronologica] inconsistancies 
pointed out by him also refer to the post-Ramanuja Guru 
Parampara. 


See Prof. V. Rangacharya, the successors of Rama- 
nuja, J.R.A.S. P. 112 and following. 
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tionis the most fruitful source of information for our sub- 
ject the value of this Manirpravalam work must be great 
indeed. One cannot deny that the author must have 
largely drawn upon his imagination to picture to posterity 
the lives of the Alvars, centuries prior to him. Neverthe- 
less, he can be said to have preserved what had been 
transmitted through generations of time as genuine 
tradition. That part of the Work which deals with the lines 
of the Acaryas form Nathamuni to Ramanuja can be dee 
med to be more reliable from the point of view of the his 
torian. For the author must have been on surer grounds 
when he wrote about their lives, coming as they did well 
within histroic times. From Nathamuni onwards the 
Sri Vaisnavas claim to have an unbroken line of Aearyic 
succession. The accounts of the doings of these Acaryas 
must have been transmitted though not preserved in 
works of history through succeeding generations of 
master and disciple for the guidance of the common folk. 
The value of the Arayirappadi must be greater still from 
this point of view if, as is generally believed, it included 
the lives of Nanjiyar and Nambillai also. For then, we 
must look at that part of the work as a record of con- 
temporary events. That it is not a sectarian work 
enhances its value as a source work for the history of 
vaisnavism in the Tamil land. Though apt to be legen- 
dary for the most part in the early portions, it is 
so to a comparatively lesser extent in the later portions, 
and it is singularly devoid of the extravagences of later 
Vaignava literature. 


CHAPTER IV 


III. PERIYA TIRUMUDI ADAIVU,* 


Among the professedly historical works of the Sri 
Vaisnavas the importance of several treatises called the 
*'Tirumudi Adaivu? is next only to that of the Guru- 
parampara Prabhavams. Asthe very name implies each 
*Tirumudi-A daivu' is a compilation giving the geneology 
and succession list of the Alvars and Acharyas. Wher- 
ever possible the date of birth together with Tanian 
slokas of the several Acharyas and the names of their 
works is generally given. In this way they serve as 
excellent handbooks of reference for the history of the 
Sri Vaisnavas and their literature. : 


We are concerned here with only two of.such 
genealogical lists, one short and the other long, and 
therefore called the Siriya (short) and the Periya 
(long) ‘Tirumudi-Adaivu’. All that we need to 
know about the former is that it begins with 
the line of Acaryic descent from Vishnu (Narayana) and 
carries it on to Varavaramuni and his eight chief discip- 
les. The details given about individual persons are 


*. See Triennial catalogue of Sanskrit MSS for a 
short account of the work. The printed edition of 
of Periya-Tirumudi-Adaivu which I consulted clearly 
ascribes it to the authorship of Kandadai Nayan. I have 
not been able to get at the work of the same name by 
Appillai to which Prof. V. Rangacharya refers in his 
Article on ‘Successors of Ramanuja’ (J. R.A.S.) 


1. See descriptive catalogue of Tamil NSS Vol: 2 
PP. 992-993 (1926). 
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meagre, the author evidently having contented himself 
with merely showing the unbroken continuity of the 
Guruparamparai or the line of succession of Acarayas 
from Sriman Narayana. 


| The *Periya Tirumudi Adaivu’ is more important 
from the point of view of traditional chronology. At 
the outset the fivefold manifestation of Sriman Narayana 
in the ‘Para’, 'Vyuha', ‘Vibhava’, *Antaryaami' and 
Archaa forms are briefly set forth and then the genealogy 
starts with the mention of Sri Ranganatha as the first 
and foremost Acarya. His asteriam, His titles along 
with many other names of his and his Tanian are all 
given. Next in the Acaryic line of succession comes 
Sriranga—Nachchiyar, the consort and disciple of 
Ranganatha. The same details as before are given and 
Senai Mudaliar (Sanskrit Vigvaksena) is mentioned next 
to her. Declaring that the ten Alvars were collectively 
his disciples, it proceeds to give details of their 
Nakashatra and date of birth together with their works 
and such other information "individually. Nammalvar 
is the fourth and Madhurakavi the last of the Alvars 
mentioned after which we come well within historic 
times and the line of Acaryas commences with Nathamuni. 
The continuity in  Acaryic succession is sought 
to be maintained by connecting with Nammalvar 
as his Acharya. It is but natural that from this point 
onward notes on individual Acharyas become compara- 
tively fuller though yer succinct. The genealogy is 
brought down to Ramanuja and continued .there 
after through all the ramifications of the later Sri 
Vaisgava Guruparamaparas upto the times of the 
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Seventh Jiyar of the Ahobila Mutt. It is not as if all 
the various Acarya Pramparas upto that point are given 
without any omission. It is clear, however, that all the 
important genealogies are there, the latest being that of 
the Ahabila Mutt. As the enumeration of this genealogy 
stops with the Seventh Jiyar of the line and as he is the 
latest Acarya in point of time mentioned in the work, we 
can take it that the author of the ‘Tirumudi Adaivu’ 
must have lived sometime after him. 


Tt is easy to get a rough estimate of this Seventh 
Ahobila Jiyar, which fixes the upper limit for the date of 
the author of the ‘Tirumudi Adaivu'. It is on record 
that Shasta Parankusa, the sixth of the line was the 
contemporary and agent of Aliya Rama Raya and Sada- 
$iva Maha Raya of Vijayanagar and that he was mana- 
ging the affairs of the shrine at Ahobilam as its guardian. 
In a Sanskrit treatise called the ‘Satsampradaya-Mukta- 
vali’ he is definitely stated to have been a contemporary 
of Sadasiva. There is much more pointed reference to 
this Acarya under the name ‘Parankusa - Van - Satagopa 
- Jiyyangaru’ inan inscription dated Saka 1477 during 
the reign of *Vira-Pratapa-Virasadasiva- Maharaya?. Van 
Satagopaswami, the seventh of the line appears to have 
been a contemporary of the next Vijayanagara Monarch- 
Ranga -1, whom he is said to have approached for help 
in the restoration of the Ahobilam temple. The inscrip- 
tion of Saka 1506 referring to this event says that the 
request was acceded to and the temple restored to its 


2. Inscriptions of the Madras Presidency V. Ranga- 
charya Vol. II p.971. 
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former glory?. ft is clear then that the seventh Jiyar must 
be assigned to the last quarter of the 16th Century, there 
being clear and exact evidence of his activity in A.D. 1584. 


In view of the foregoing, the statement of the 
«*Tirumudi Adaivu' itself that it was the work of Kandadai 
Nayan must be deemed unreliable. Being the son of 
Koil Kandadai Annan he clearly belongs to the second 
generation after Varavara Muni, Having died in 1467 
A. D.* he outlives the latter only by 23 years and he 
could certainly not have been the author of a work 
containing the genealogy of the Ahobila Mutt running 
into much later times after him. The fact seems to be 
this. The ‘Tirumudi-Adaivu’ must have been a late 
work by some one who sought to give it sanctified tra- 
ditional authority by putting it in the name of a tra- 
e ditional Acarya like Kandadai Nayan. He being the last 
Acaryà to be mentioned in the work itself, it was perhaps 
easy to ascribe the authorship to him. Thus the very 
contents of the work belie the declaration as to its 
authorship at the close. > 


It is very interesting to note that this ‘Thirumuqi 
Adaivu, the entire work with practically no alteration 
is embodied in a late work of about the [8th 
Century called the Acarya - Sakti - Muktava]i'.? It 


3. Dr. S. K. Ayyangar ‘sources of Vijayanagar 
History’ PP. 233-234. 

4. Hari Samaya Divakaram - Article on ‘Kamba 
Ramayanam Arangérria kalam’ Vol. I No. 2-3, P-23. 
(1930). See also the ‘Tirumudi Adaivu' of the Kail 
Kandadai Annan Family. 

5. R. Venkatéswar & Co., Madras (1911) Publi- 
cation. 
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is a telugu work attempted to be written in classical style 
by one Nambiiri - KéSavacarya apparently intended to 
cater to the needs of the large body of Vaisnavas in the 
Andhra Country. It is in the fifth chapter of the third 
book purporting to narrate the Guruparamparas that we 
come across the aforesaid incorporation of the ‘Periya- 
Tirumudi Adaivu' text. Not even the sequence has 
been altered in the process of incorporation which makes 
it difficult for the reader to determine which is the 
earlier work of the two - the *Tirumudi Adaivu? or the 
*Acharya-Sukti-Muktavali'. The difficulty to be sure 
is enhanced by the fact that the authorship of the 
former itself has to remain undecided owing to the 
anachronism pointed out above. A careful 
examination of the Telugu text betrays “here and there, 
in its translations of the ‘Tirumudi-Adaivu? proper 
names, its true nature as a copy from the Tamil original. 
The names of several Acaryas are given in such hopelessly 
unintelligible forms as would unmistakably point out 
the nature of the Telugu work. Indeed the one instance 
even if it be the only one, where the mother of Pillai 
Lokacarya is put down in Telugu as *Tiruttayar Sriranga 
Nachchiar' exactly as it appears in the Tamil work must 
enable us to decide that the fifth chapter of the third 
book is no other than the entire ‘Tirumudi Adaivu’ 
incorporated wholesale into the work. 


The date of Nambari Késavacharya can be approxi- 
mately fixed. From the closing chapters of his work 
where he gives an account of himself it appears tbat he 
must have lived during the times of the Navabs of the 
Carnatic - Cir. 1800 A.D. Hence one thing is clear. 


a 
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Though Kandadai Nayan could never have been the 
author of Peria-Tirumudi Adaivu and even though it 
must be ascribed to some unknown author later than 
Cir. 1500 A.D. it must certainly have been written before 
‘Acarya Sukti Muktavali’. The later work fixes the lower 
limit unmistakably. 


The value of ‘Periya-Tirumudi Adaivu’ for Pre- 
Ramanuja Vaisnavism must be limited indeed in view 
of the fact that it is a very late work embodying tradition 
perhaps but vitiated to a large extent. It gives fanciful 
dates for the birth of the Ajvars, the basis for which is 
hard to ascertain. Itis nevertheless an excellent hand- 
book of reference for the history of post-Ramanuja 
Vaisnavism. 


CHAPTER V 
IV. PRAPANNAMRTAM 


Of the two Sanskrit sources availab!e for the history 
of Vaisnavism in South India dealing with the lives of 
the Alvars and Agaryas exclusively, Prapannamrtam is 
next only to Divya-Süri Caritam in importance and not 
very far removed from it in point of time. Ina sense, 
however, it may be considered more reliable than the 
Kavya in that it has strictly followed the Arayirappadi 
almost as a literal translation of that work. If Garuda- 
vahana Pnadita made use of the Arayirappadi material to 
develop a beautiful Kavya, Anantarya the author of 
Prapannamrtam did the same to produce a puranic 
account of the lives of the Alvars and Acaryas. The 
style that he has adopted is similar to that found in the 
Puranas, the story being narrated in the form of a 
dialogue between Bhattar and Vedantin (Tamil-Nanjiyar). 


1. Ihave consulted the Bombay Sri Venkateswara 
Press Edin. of this work in Devanagari (dated Saka 1829 
- viz 1907 A. D.) which contains {26 cantos. Referring 
to the same work Dr. S. K. Ayyangar observes: ‘‘This 
work of 125 cantos is not yet available (1919) to the 
scholarly public as there has so far been only a Telugu 
edition which is out of Print. Entire MSS seem so far 
difficult of  getting......" — ‘Sources of Vijayanagar 
History'. P34.F. N. 
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This work of 126 cantos! starts with a description 

of: Sri Vaikunttha wherein the Lord is said to have dis- 

‘cussed with Adi Sésa the reason for the'birth of ‘Rama- 
nuja on earth. Having started in this usual puranic way 
‘the author continues the life of the great Acarya -in‘ ‘all 
its detail through as many as 68 chapters. Tt is interesting 
to note that the 64th Chapter incorporates an -eulogy‘on 
Ramanuja called the *Astottaranáma Stotram’ supposed 

to have been composed by Andhra-Pürna. The 69th, 
70th, and the 71st Chapters are devoted to the life of 
‘Bhattar and the ‘story of ‘his contest with Nanjiyar. 
"Then what appears to^be:an interlude is comprised in 
(three. ‘or four ‘chapters ‘wherein the sanctity of the 
"Dravida-Vedas and the lives of Gola and the Purvacaryas 
-are-given in acsummariséd way. Then commences the 
story of the lives of the Alvars and Acaryas as if narrated 
by Bhattar to Vedantin. In fact from chapter 75 onwards 

"the second part of the Prapannamrtam may be ‘said to 
begin. We have again. a description of Sri Vainkugtha 
and a conversation between ^ Sri Laksmi and Sri Vaiku- 
ntha natha (Mahavisnu) introducting the lives of the 
-saints. The life of Sri Sathakdpa is given last in. chapters 
:103-105?. Nathamuni’s life is given in 3.chapters — 
“106-108 - after which the lives of .succeeding Agaryas, 
Krsna, Pundarikaksa. Yamuna etc. are narrated 
The story of the last names runs through full 4 chapters. 
‘Chapters 115 to 116 are devoted to the lives of the 
-Agaryas of Ramanuja and Bhatta and with:these.the 


ननन mu me suu ck MEE 


2. jn this Anantarya has strictly ‘followed Pin- 
"balagiya Jiyar unlike Garudavahana Pandita. 

3. Uyyakkondar, Manakkal Namb;,;A]avandar:are 
-the Tamil counterparts of ‘Krsna, ‘Pundarikaksa :and 
‘Yamuna res pectively. 
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second part of the work may be said to close. The 
dialogue form of narration is thenceforward discontinued 
evidently because the later chapters contain no regular 
life-history of the Acaryas as in the earliar portions 
of the work, but only expositions of stray topics 
like the ‘Bhagavad Visaya Sampradaya' (Ch. 119). 
Chapter 120 narrates the birth of Lokacarya and the 
history of the Sri Bhasya, incidentally mentioning also the 
great and noble part played by Vedanta Desika in helping 
to preserve the great work for future times. An account 
of Varavara Muni as also of his eight chief disciples is 
given in chapters 121 and 122. The last four chapters 
together may be said to contain a detailed account of the 
family of the Tatacaryasthe descendants of Sri- Saila-Pürna 
and of their exploits in the Vijayanagara Court. 


From the foregoing summary of the contents of the 
work it will be seen that it deals in the main with the lives 
of the Ajvars, and Acaryas beginning with Nathamuni 
and ending with Ramanuja; but then, to the strictly 
chronological mind it might seem a little queer that 
Anantarya should have given the life of Ramanuja first 
and then only that of the Divyastris ( A]vars). One is 
also struk by the fact that the author stops giving the 
regular history of the Acaryas after Bhattar and that 
stray episodes only are given in the lives of Pillai 
Lokacarya Vedanta Desika and Varavara Muni in 
the later chapters. Above all one would surely like 
to know why the genealogy of the Tatacaryas should be 
giver at all in the closing chapters of the book. 


A close study of the Prapannamrtam will enable us 
to understand the significance, of the above setting and the 


* 
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scheme of the author. His object avowedly was to give 
the lives of the Divya-Siiris, and the Acaryas ending with 
Ramanvja. It is clear that he had the Arayirappadi as 
his basis for that. Having determined on a puranic setting 
for the whole work, he naturally altered strict chrono- 
logy to suit his purpose. In what may be termed the 
first part of the work he gave out the life of Ramaauja 
included in which was the life of Bhattar also. Thereafter 
he hit upon the convenient device of a dialogue between 
Bhattar and his disciple Vadantin to introduce and 
narrate the lives of the Alvars in what easily forms the 
second part of the work. Bhattaris naturally made to 
stop with his narration of the life of Ramanuja. It is 
natural to expect such a later-day author as Anantarya 
to have continued the lives of the Acaryas even after 
Ràmanuja. The puranic style could have been sustained 
by introducing two other persons real or imaginary to 
discourse on them. We find, however, that the dialogue 
form stops with the life of Ramanuja and is discontinued 
thereafter, thereby clearly showing that it was not the 


intention of the author to continue the regular history of 
the succeeding Acaryas. Véndanta Desika comes in for 


mention because of the memorable episode of his life in 
which he is connected with the preservation of the Sri 
Bhasya;—the main theme being the elucidation of the 
Sri Bhasya-Paramapara. In much the same way, the short 
account of Varavara-muni and his disciples must be 
deemed only incidental to the narration of the Guru- 
paramparà to which the author himself belonged and 


which he was naturally anxious to give. In fact, he gives 
rather elaborately the genealogy of the family of the 
Tatacaryas and an account of their doings in the conclu- 
ding chapters of the work. 


e 
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While the D. S. Charitam of Garudavahana is à 
‘close adaptation of the Arayirappadi, the Prapannamrtam 
as observed at thé outset is almost a literal translation 
Ofit. Apart form stray instances of descriptive elabora- 
tion ‘df Gods and incidents; the whole ofthe work 
‘clearly translates the original work of Pinbalagya Jiyar, 
embodying wholesale the Sanskrit and Manipravalam 
phrases-very often even sentences-in its easy flowing 
‘Anustubh’ slokas. The ‘sequence of the narrative ‘is 
exactly thé same in both; and what is most striking is that 
the author of Prapannimftam not Only borrows 
wholesale the Arayirappadi quotations and incorporates 
them in his own work but also takes care to see that they 
are set down in the same order. As in the case of 
D. S. Charitam, forced and sometimes mistaken Sanskri- 
‘tisation of the original proper names and such other tell- 
tale renderings of the original Atayirappadi texts will 
‘amply bear out the fact of translation. It is very easy to 
'pick out corresponding extracts, chapter, by chapter from 
the two works and show that the one is an exact transla- 
"tion and a reproduction'in Sanskrit of the other. The 
‘Opening chapter in Pinbalagiys Jiyar's work describing 
Sri Vaikunta ana the 75th chapter of Prapannamrtam 
‘also devoted to ‘the same subject afford two such 
‘strikingly intersting extracts from this point of view. 


4. A few instances may be given. The deseription 
of the God of Tirukkovalür who revealed Himself to 
"the Mudal-Ajwars. The viles of Kanankagi to seduce 
‘Bhaktisara 

5. See chapter 76 & 77 and ihe corresponding ‘por 
"tons in the “Arjayirappadi. 
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We saw how the Sanskrit work is a literal transla- 
tion of the Arayirappadi. We also saw how it stops 
with the life of Ramanuja. Now, the question arises, 
* Why did Anantarya, a late writer, content himself with 
depicting only that portion as his main theme and stop 
there 2” We may be justified indeed if we answer as in 
the caseof D. S. Charitam, that Post. Ramanuja Vaignava 
history was not a fit subject for narration and that there- 
fore, he left it out of account. But this explanation will 
be inadequate particularly in view of the fact that the 
setting and the nature of Prapannamrtam could have 
easily admitted of the continuation of the narrative 
contained in the work. We cannot also forget the 
fact that the. main theme of the work and its major por- 
tion is an exact reproduction of the originale The infe- 
tence therefore suggests itself very strongly that the 
original work of Pinbalagiya Jiyar must have also 
stopped with the life of Ramanuja. 


The suggession has been made elsewhere on an 
examination of the interna] evidence of the Arayirappadi 
itself * and we see it confirmed now from another source. 


Another fact also emerges from a careful study of 
Prapannamrtam. The author quotes D. S. Charitam 
$lokas and actually names the Kavya in several places in 
the work’. Weare then in a position to fix the date of 
Prapannamrtam as the lower limit for the date of Garuga- 
vahana, the author of D. S. Charitam. The date of 


6. See the section on Arayirappadi Guruparam- 
para Prabhavam, Ante. 


7. Prapanpàmrtam 5 Bombay edn. p. 249 & 315. 
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Vedanta Désika may be said to fix the upper limit as he 
has not referred either to Garudavahana or to his Kavya 
in his work. The fixing up of the age of Garudavahana 
within these broad limits agrees with the dates assigned 
to him elsewhere on other evidence?. 


The date of Prapannàmrtam may now be considered. 
The auther gives us a clear lead in this matter in the last 
chapter of his work Himself a descendant of Andhra- 
Pürpa?; he categorically states that he is the disciple of 
a certain Ranganatha”; the grandson of Laksmikumara 
Tàtacarya!! who was a contemporary of the Vijayanagar 
monarch Venkatapati after Ramaraya. It is said that 
this Tatacarya officiated in the Abhiseka ceremony 
on the coronation of Venkatapati Devaraya (1586 to 
1614) and it is probable that he outlived his royal patron. 
It is on record also that he spent the last years of his life 
at Kaüci. Allowing for three generations of father, son 
and grand-son, we won’t be far wrong if we assign 
Ranganatha to Cir 1650 A. D. Within broad limits, we 
can also assign Anantarya his disciple to about the same 
period. It becomes clear then that Prapannámrtam is a 
work of the latter half of the 17th century. 


8. See the section on D. S. Charitam-ante. 


9. See chapter 126 Prapannamrtam, Bombay 
Edition. 


10. -do- -do- —do- 


ll. Also called *Kotikanyakadanam Tatacarya’. The 
editor of the ‘Tirupati Devasthanam inscriptions’ would 
suggest the possibility of this and  *Panchamatha 
Bhanjanam Tatacarya’ being one and the same persons 
Refer also T. A. Gopinatha Rao for a discussion on this 


and other facts concerning the Tatacharyas (Ep. Indic 
Vol. 
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It remains now to estimate the value of the work as 
a source work for Vaignava history. One would expect 
it to be of as much value as the *Arayirappadi' itself, 
being a reproduction of that work. But curiously enough 
the author has added details in regard to the dates of 
births of the Alvars not found in the original. It is not 
possible to say with any definiteness how he got at the 
cyclic and the Kali years for these Avataras. May it be 
that he got the information from the ‘Jayantimala’ com- 
pilation? Even then it can be said to embody 
tradition only in its very late stages. The few additions 
made from the point of view of mere story interest serve 
only to lessen its historical value for Pre-Ramanuja 
Vaisnavism. For the later history of the religion, 
however, it may be of some more use. For, ihe later 
portions of the work contain some major synchronisms 
as between Doddayacarya and Tatacarya which will be 
useful for the reconstruction of the religious history of 
the period. Incidentally, the work gives useful infor- 
mation about Vijayanagar kings.” 


12. See (1) Sources of Vijayanagara History, Ed 
by Ur. S. K. Ayyangar and (2) Purther Sources of 
Vijayanagara History, Vols. I & II by Dr. N. Venkata- 
ramanayya for detaiied information with relevant texts 
from the Prapannamrtam as a source work for the politi- 
cal history of Vijayanagar. 

Refer also to the Article on “Prapannamrtam as 
source-work for Vijayanagar History by Dr. ४. V. Rama- 
nujam” —Paper submitted to the Seminar on Vijayanagar 
History organised by the Karnatak University on Nov 
6th, 1970 to be published by the Karnatak University. 


CHAPTER VI 
APPENDIX I 


DIVYASURI CARITAM QUOTATIONS 
IN THE ARAYIRAPPADI GURUPARAMPARA 
PRABHAVAM 


interpolations are the bane of all religious literature. 
It is perhaps in the nature of things that it is generally 
so. The Arayirappadi Guruparampara Prabhavam of 
Piabalagiya Jiyar is no exception to this general tendency, 
if not the rule. A careful scrutiny will reveal that it 
contains several interpolations ranging in extent from a 
sloka or two to wholesale passages of Manipravalam 
text, sometimes running to several pages of printed 
matter. Confining ourselves to the nature of D. S. 
Charita slokas in the work, we are at once struck by this 
fact namely, that they aré all concentrated in the early 
portion of it dealing with the lives of the Alvars. We 
find also that they are all glokas concerning the avataras 
of these saints introduced to supplement the Mani- 
prava]am text referring to the same. In view of the 
fact that both Arayirappagi and the D. S. Charitam 
deal with the same subject matter in very nearly the same 
manner, it is natural to expect the quotations from the 
Kavya to be more varied and distributed all over the 
prose work rather than isolated in only a part of it. In 
other words, it is reasonable to expect that the author 
of the Guruprampara could very well have drawn from 
the Kavya more profusely and in very many contexts. 
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As it is, however, the isolated nature of these quotations 
betrays their later introduction into the text. There is, 
however, one single exception to be noted and examined. 
We find three glokas of the Kavya quoted in certain 
MSS and printed editions of the Arayirappadi text 
giving an account of the last days of Raminuja. The 
relevant portions of it are given below. 


FD SDL UU (ID, eum Ga ना! SA कण er! 150 090) 60 tw 
GUTS SAD ap Fo SUITS Uor vof] 60) (T5 600T i T की 60, 
Auf sho, mrubsti Bursa! ७100801709 
AUT क 65 ॐ छु wibuh 5A Bus tb. ASU MONS 
OSSD uer! OuMmGs, mb ¢_Csrut SG 
YT था FOO SU OSHS! AS UAE hB 
Sisil erem gyt ArU Bouts S505 
SASS 115ठठाबठगी 691... ABATO... STAD Apher 
5161 Deir esr ७” इत्थं प्राप्ते सपदि परमव्योमञ्ञिष्ठा ग्रगण्ये 
कूराधी शे निगमशिखरव्याक्रिया लभ्पटवं म्‌ शिष्यस्तोमान्युति गुरूमुखे रंगि- 
कार्येण साकं विन्यस्योञ्चैः परमखमधारो ढुमैज्छ्यतीन्द्रः । कासारादिम 
दिव्यसूरिकृतिससोपानबध्दान् वय श्रीम न्तोभयपाश्वं queufeqi 
श्रीमाष्यकीलस्थिराम्‌। मिंश्रोणी निखिलोजनश्च परमब्योमस्थली 
प्रापिकां स्वस्वाचार्यंनिरूष्थ॑वशतः प्राप्याधिरोहेत्सदा । इत्याशास्प 
सरर्शठान्तकमुखश्री .देव्यसूर्याकृतीराचार्य॑स्य च तप्रबन्धनिवह cag 
प्रतिष्ठाप्य च । श्रीरङ्गादिम धामसु स्वयमभूत्‌ श्री दिव्यसूरिव्रजेः साकं 
तत्परमं u& जिगमिषुः रामानुजाख्यो सुनिः॥ 


“ADU Cu Quat ठोक्यात Cusor@u Sn Aut 
sAr Orig Sealy SHS bh SWOT Tw, 
1607 BITE waa SG mr G1 yup ib eser s ERU) 
OY eir em LOT UNE B .... .... .... 9७161) 60 (860 ........ u$ T Bl & T gg 
ULL... geom rwr की $:5ennem rokah Ss 
IT BST... DST Hitusrmreor (gsm... 


76  VAISHNAVISM IN SOUTH INDIA UPTO RAMANUJA 


SLMSEMTSESLIMI/ Oe... oles LDF 
jb Lof Lim ढक FD Sujid...... की ४ 9%11107 क overs 
SUN. 2p & pmi Ss Bnr grr ipeursords STM $2 
HUES ubumreyur sO ex mer sos LTT कळा 
०००० ०% HTOOL_ UIT OTL TTS BLT GaP ऊँ छा .... .... see. क 
MLW sro Asraon mstari SDS sw Samah, 
ळीत 5 ( (5 e» ऋ Und gum eor (Seir ar sòr ap BOT 6ण (tp Sela Cor (7 
umiéós ‘LLSG Qawra er! ereàr mi 
anne Oewg, Caru wo SHS Asr on Sud 
ADP S H..... Garo ig SOS or or BO cm... «० 
कळ erue! Garr DDS, 9.e»: UAH... . . .<५| 6011 STL 
uv 17 Am@amauSGo ळण ig 5 Asr ASSA, HLL 
TU LITT ऊँ क(कुली, ......... BODL STFS FD BUD 
BBW mt. SSS Asror Curb’ sam Hud S 
SBM EDT — mori ew ap an d की a) er r eor 
ub Dal ap wT isin uri sai Werden uj Mau 
BOSH HGS Oui क: Etc. Etc. 

(Arayirappadi P.P. 198-200) 


At first sight it looks as if the quotations are genuine, 
for they are apt and there is apparently no break either 
in the continuity of the narrative because of the text 
containing them. Collating the several available MSS. 
and printed editions of the work, one finds that this 
part of the text containing the D. S. Caritam glokas is 
altogether absent in the comparatively older ones among 
them. In these latter editions the text runs as follows:- 
T 2 601 USB, eurflGsmer! apgselarar! sid 
Wow edGuimés o0 | S: #711 SU 1166 eof er) i & 
emer más, Auu- phd apoB pf UT SG! 
DOGUNA. esee MDU IA BOI... : UDSSESL. 
raw ToT Aone Gui, QR SSE BSD ae 
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Gal QuiGurys Maz ere 7 7 ८५, ‘Gol cou Cum e हाफ के 
GF Gl uus 615 01119 Hear Gl sor cor mi 69 vor exar (10165 GF uius, 
७ wL umb ‘ur ig. ssf) YH — Lit ug sass ewig 
६० db e कळा Gurui6br G a Oa cor gy (eir Zon ug 0०००४ ऊ OHS e qm ois 
Geuigutm.: Etc. Etc. (1) 


We find that the passage without the quotations 
and other additions is quite in tact and runs smoothly. 
The only inference therefore is that there has been a 
considerable measure of interpolation here. And this 
being the only instance as far as I have been able to see 
where the Divyasüri Charitam 5lokas are found quoted 
outside the Avatara contexts, we can safely conclude 
that the Jiyar could not have been the author of these 
quotations, there being no conceivable reason why, as has 
been pointed out before, he should have confined himself 
to the Avatara slokas of the Kavya only. 


The quotations from D. S. Carita in the Avatara 
contexts themselves may now be examined. It is easily 
seen that there is absolutely neither method nor regularity 
in the way in which the quotations are said to have been 
made. If, as is generally supposed, the Jiyar had been 
the author of these quotations, is it not reasonable to 
expect that he would generally have followed some 
method in quoting from the Kavya, particularly, so 
because the glokas are all avatara $lakas quoted to supple- 
ment the Manipravalam text mentioning the various 
Avataras of the Alvars. As it is, we find them thrown 
haphazardly into the teat. On a comparison of all the 
available editions and MSS it is seen that no two of them 
agree in regard to this. In some editions the 

.D. S. Charitam slokas are quoted first along with the 
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Tanian sloka and then only the text begins. In other 
words, they are not introduced in the midst of the 
Manipravalam text itself for obvious reasons, but put 
down specially before it. Thus the main text is made to 
begin after the 31085 are given. Here are some extracts:— 


Avatara of Periyaivar— 
तादात्विकप्रतिफलद्गगवत्परत्वं विंस्तीर्य पाण्डव्य कथकेन्द्रजयागजेन | 
गच्छन्प्रियादुपगते गरुडेन नाथे प्रेम्णा5निषरच्यति स्म नमोऽतु तस्मै ॥ 
[Faniyan] 
ज्येष्ठे ऽथमासे 2.2.2.2. कमलापतेर्य: (D.S. Caritham) 
तत्वाब्दापगमे .... .... ---- श्री विष्णुचित्तो5 नधः (Jayantimala) 


610 177 pourri... Ub MAY SHTNCH ma AL Trw के 
AGC w.......IGFGer HuIGo.... ... .... Wom Siumibemgmui 
HOU HMA FB ape... .... .... Alay MAS SOs 6ठा की | Hm BT 0 S 
6D HUJCHL_ UST TUI. GT GH m SFOS AS so.........? 

(Prose text )-3. 


Reading through the extracts given above one is 
struck by the reversal of the commonsense procedure 
of following up the narration of a fact or even with an 
apt quotation suiting the context and supplementing the 
narrative. No sensible author would ever give the 
quotation first and then the narrative which it is intended 
‘to support. Such cases of misplaced quotations of 
D. S. Charitam  $lokas in several editions of the 
Arayirappadi only confirm their interpolatory character. 
It is evidently to avoid this absurdity that some 
editions prefer to quote these slokas after the particular 
avatara has been narrated in prose. Here are a few 
extracts. 
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&vatrara of Tirumangai Alwar: 
पंरकालहरि वन्दे हरिपादगुहाशयम्‌ | उन्नतप्रतिकूलेभकु मसे भेद 
विभ्रमम्‌ | 
नाथप्रसमसन्वर्त रेवदझाक्यादिदु्दिपम्‌ | परकालमृगेन्द्र cat प्रपघे 
अनसन न्वे | (Taniyan) 


Ameis parni Dour  So5mefusGse qms 
epe» muigprf Gs (Taniyan) poatagbh anri sa 
WTO (mbar 7-७३ SATSSCH ubemrtqapemis 
ITU HSN SSN EDT.... Ramia *$ebmms5si 
COTM SBT UO FT S S (Go ar. 


समजायत पादजप्रसुखः कञ्चन नीलनायकः 1 
पुरुषोत्तमकासु कांशज: स्फुरिते कार्तिककृत्तिकोङु नि ॥ 
हा हठ Suis sf 5uIGH AFA hA Gm 
«D. S. Charitam) 


*सुधागानाब्दानीं --- s. कलिरिपुरमेयात्ममहिमा (Jaya ntimala ) 
ercirm) 89१०७ Sor Ou ७100 ered DEM? 


In the majority of the Arayirappadi MSS and 
editions, however, we generally find the slokas incorpor- 
ated in the Manipravilam text itself and not put down 
separately either before or after it. In all these cases 
we find that there is some irregularity or other in the text 
which vanishes when these quotations are removed. 
For the purposes of comparative study and by way of 
illustrating this point, a few extracts may be given with 
and without the quotations side by side:— 


Avatara of Anda! 


E DÒT TL LY D D L T LT EHD LW क्री त as as 
SigSTOW Bossi et thins G eor 9 ४1 eàr 6णी 60 :— 


80 l VAISHNAVISM IN SOUTH INDIA UP TO RAMANUJA 


“स विष्णुचित्तस्तुलसीबनावनि -- .... .... .... विशियिये मुदा ( 1) 
aon Sieve efle»sudGs AFT की pui Gui 
“अथ मे कृषतः क्षेत्र लांगूलादुत्त्थिता मया कम mo क्षेत्र शोधयता 
लब्धा नाम्ना सीतेति विश्वत्ता भूतलादुत्थिता सा तु व्यवर्धत ममात्मजा? 
ere mmh Qaerda Gu gp क yT gg or 
UTSFITOSER VSO YS Lewes NPS, bs 
UOLFFTVAC HY Agr gy ed S mm नी oor “सीतालांगूल 
पद्धदतिः हाळा की७9 का क7 86०. फरीश11ळ00॥% ef 6० sow orm 
SBBr Oh कया HH o sGr gearrag yfwr क 
euemiü bh OarcortreiGurGed AFD OIA ऊ का. ... . 
DBD BSI के की 60 .... .... Glam कं छा HOS ...... HSAs 
SPT wor d Gy QBIG h aA ४1 (0 
8.17 85०, (geiramesrt.mgmib GCGaneavgsurw च्छ. ऊँ 
Sq» 01% 7 #ं की (860 UTC DONT AG S 515 ना 
-— ASO so £l e HiT as eor (9) @ & ळ ef sof 600 ऊ e» uy 
t| & fuma 67 (9 s FHT (B (8ळप ८० SOUI ÒT my 
SBBTOD emm Amas air GUT co SHOT 
GuUTAD का 60 # की (860 ete (2) 


In the above passage referring to the birth of Andal, not 
only D. S. Charitam glokas but also glokas from the 
Ramayana are quoted. As it is, the former purporting to 
give the birth of Andal illustrate incongruously enough 
the birth of Sita and not that of Andal. The conjunction 
‘or or mw” after the above glokas (to be incorporated) 
connecting al] of them makes us infer so. Deleting 
the D. S. Charitam blokas, however, we would find 
that the incongruity vanishes and the sentences run 
smoothly thus:- 


€ € .94 GOT 6८० 61016) HID euimesoL.memepnt.ur pere sr 
TSTOD MGS SMUG erii G eor 616७ «छी ॐ . . -अथ मे pud. 


3 
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~~ न मया ? नल gw ..-विश्रता erem mith, 
भूतलात्‌ ... -ee .... cee ममात्मजा ७«छ ७४७ G em 60 gj mute Gui 
QYLSITT YAM -o OSOD UTED 5s 155 


UML F FTA (Arrey) OT HEIDE क क॒भा........... 
roo soc m  domsmub STD...) SMUT 
unt $2495 Char ort ro GurGev......0....09 o AS HiT 

seeen 50555 sedem 3 Se... 000... 057 53T DDS, 
Blan oor iT GUD... eer Big SA MHUIYT A की (8७७. . .,.... . - « 
«3p eX i LIAN # FH OW ५ .... .... ede» LOAD HT कल... .... 
Game» 0116० Aprann sro Aquser Cure 
ari SHOT Gummdm srw s ACW’ etc. etc. 


There are some texts in which the D. S. Charitam 
flokas are confused with others. Instances are given 
below:- 


Avatàra of Tirumali$ai Alvar:-- 


umi SSMU UGH atcusofuimi uu. 
HOT SBE war ps» 54g SHV, Wr Sis Bribe 
६0111 (पवळा mm Sure cipe eds, © सा गर्म ... .... ... ... 
महनीयतारे (2) “ सध्दार्थि .... . . ee . . पर्वणोडन्येद्यरव (3) 
To mui Gui emi e mTribG em Aao os iA rom 
Aus srogermg seus e9flsfissu)Gs Cera 
dD HG.’ (4) 


Avatàra af Kulagekharas- 


uus i GoCGrariQuguore C ares ps erm . 
की (5111160 ७१" ig 860 .... .... E> S flr Ont or 5HC HD 

Lor Alor em 5 Hew Yair BHT HBG, 
ui 6a er eo HUTT Ausf SSSA. ` 
तस्मादभूत्‌ ... ove कटाक्षलक्ष्य: (5) कल्यब्दे सुख ....... अमवत्‌ (6) 
TH pi Auuswo he fen 5uIG vo es od vsut_c Gm (7) 
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It would appear from these two passages that both 
the glokas in each instance are D. S. Charitam $lokas. 
But it is clear that in each case the second is a Jayanti- 
Mala loka. This coafusin between D. S. Charitam and 
Jayanti-Mala-glokas should unmistakably prove their 
interpolatory character. In their anxiety to incorporate 
these Avatara 3lokas, later scribes have distorted the 
original text by introducing errors. 


There are sufficient grounds to presume that this 
confusion between D. S. Charitam and Jayanti-Mala 
slokas was fairly common among the later generation of 
Sri-Vaisnavas. Quite often they seem to have been 
simply guided by their contents, not at all knowing the 
sources from which they were taken. Taking the biblio- 
graphy given in Asari Ramanujacarya's + edition of the 
Arayirappadi (1880) for an instance in point we note 
that:- 


(1) The D. S. Charitam $lokas are simply styled 
the sayings of the ancients ( ape (७6०17 Ginril) No. 471 
p. 434. 


(2) The Jayanti-Milá slokas are also similarly styled 
‘the sayings of the ancients’ (sit Cent Grif) without 
any distinction. Nos. 191, P. 392, No. 175, P. 386, 
No. 139 P. 373. 


(3) The D. S. Charitam $lokas are mis-styled No, 79 
P. 354 सा गममाधत्त etc. is said to be from Brahwanda- 
Purana, 


(4) Jayanti-Malá 3lokas are confused with D. S. 
Charitam lokas No. 196, P. 395 No. 165, P. 381. 
No. 148, P. 376 


J 
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Above all. the most convincing proof of interpolation 
is furnished by the following extracts wherein the 
introduction of these lokas is found to spoil the 
construction of the sentences themselves and to give rise 
to unpardonable repetitions. 


The Avatgra of Tirumaligai Alvar: 


“oper AmA aF 91609 की prin... .. .... Gus के 
Sthetleruig uid, sueti bbe or 1111. ujtd, 6r Ii mi ( eor 
Oui esfl 60. ........ Limit के UI usp को 1714 5ठगी ur us 
sc. Lei] 60 HITT SSD MEST — 5329 ऊं SB 
SOFTBALL Aworeni Huts UMASS, 


सा गर्म sa eee art (1) सिव्दा्थि see ७७८ qa ots Ìar 


DL Gui em Ste mmis m dius» eE पीप reor 
BU 5 ifl b am 0 9 or mi की 6३१५७० Oh soos Gars 
601 (8002 acunmbCuepg sor pT ebd afi 
UTD ASASEN... IN EE UG ४१. . .. - - — 
DBT BA auus CUT BL core BS 9 BUTI 
Lüsvor C. m GG SUIT eor कु. ० ००००० ००.--- BF QUT BHM NM eves. .... . - - 
CITB USN ......dugorar Seg SLT उ Sy 
१९००० ०....06७ DM sess (S) QD Lb ifereqih 21) 56) smi EB 
Hopi.“ 


The sentence as it is noted above shows bad construction. 
Of the two 810८85 quoted the sécond one is from Jayanti- 
Mala and yet they are both said to belong to the Kavya. 
This irregularity in construction and error in quotation 
will both disappear when the two $lokas are dropped 
and the sentence after ‘is 7e009%5’ runs as follows:- 


"2 DUCA #10# 41 sper mih 6510 की ४१7 060. seu 
SED 14106 UT HSI. co ibm SNS... 


H 
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Gurab, BABS... MoI TS ih Hus OH... 86 UGK 


cece CBT DD eer subs ARUTU, piper... .. 
Corr SB UOT OT... Ol Ligue... ui GATS SUT 


Fah) कं D -.. e e WD D LE .... .... Qumi Soap Ap Sol smi dr 
Ai. 
शक्तिपं चमय विंप्रहात्मने शुक्रिकारजितचित्तका रिणे t 
मुक्तिदायकमुरारिपादयोः भक्तिसारमुनये नमोनमः (Taniyan ) 


सा गर्ममाघत्त ... e तारे(2) सिध्दार्थि ...... पर्वणो5न्येद्यरत(3) 
Apart Sewn TERT... .-.. ... HUSA SC 
efl COT UN. .... 6T ÈJ BIG eor Gl ५16० eafl m... .... UTI È S ou (h 500 LLL) 
HBAs. 6m GUT हीण के,की ७0 .... .... ne TOV HES [5110 FLOT UY 


19601 rei, Nurs UTS, सा गर्भ ........ तारे 
cadnuyGu wr~stepribsyroar BGs 01060 FLT 7 
SS ero sor pi की नं।6841न०७॥ी sAm sulGu ere 
avute Ep” 


In this extract again the sentence is irregular and we 
find the D. S. Charitam $loka repeated twice, once 
after the Tanian sloka and again introduced in the body 
of Manipravajam text itself breaking its continuity: 
Without the Slokas the text would run smoothly and 
correctly. 


The foregoing examination of the Arayirappagi 
texts taken from different MSS and printed editions 
must be sufficient to establish the  interpolatory 
character of D. S. Charitam quotations. It is signifi- 
cant that there is not one single case in which it could 
be pointed out that the text would suffer either ip 
construction or in sense without them. 


E 
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श्रीकासारसूरिः 

हेमाब्जिनी हेमसरोजगर्भात्‌ श्रीपाञ्चजन्योऽजनि तत्र योगी | 

तारे हरेराश्चयुगाख्यमासे समस्तजीवावनकर्महे तो: | 
श्रीमूतसरिः 

मासेऽथ तस्मिन्वसुमेऽजनिष्ठ पारेसमुद्रं पुरि मलुनाम्न्याम्‌ । 

नीळोत्पलान्तादसुवि भूतनामा कौमोदकीशक्तिमयो सुनीन्द्रः ॥ 
श्रीमहदाहयसूरि: 

न्मास एवाविरभूदिंप>चित्‌ प्राचेतऋक्षेऽथ मयूरपुर्याम्‌ | 

महामिंधानो ल तिकादध्रदान्तात्‌ श्रीनन्दकात्मा मणिकेरवान्तात्‌ | 
श्रीभक्तिसारसूरिः 

सा गर्भमाधत्तः FAM पत्नी सुदशनांशेन तदानुविष्टम्‌ | 

पपात गर्भो भुवि तैष्यमासे मखामिधाने महनीयतारे ॥ 
श्रीशठकोपसूरिः 

. रावेकलिदिने लाभेवैशाखे काव्यवासरे | 

लग्ने कर्कटकेऽसूत तनयं WITH ॥ 
श्रीमधुरकविंसूरि: 

ae arta ततश्चिवातारकाया मजायत | 

ae तं जनको नाम्ना मध्ुरोपपदं कविम्‌ ॥ 
श्री कुल शैखरसूरिः 

तस्यामभूच्चेरकुलप्रदीपः श्रीकौस्तुभात्मा कुलशेखराख्यः | 

महीपतिः माघपुनबसूद्य दिने हरेः पूणकटाक्षलक्ष्यः ॥ 
श्रीभ्रट्रनाथसूरि : 


ज्येष्ठे च मासे पवमानतारे श्रेष्ठो गुणेनाजनि भद्रनाथः | 
कृतत्रयीरूपगरूमदात्मा कटाक्षलक्ष्यं कमलापतेर्य : | 


¢ 
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श्रीमक्ता डिप्र रेणुसूरि : 
तत्रोदभूद्धागवता व्दिल्वजेन्द्रो ज्येष्ठाख्यके मासि च मार्गशी्षे । 
श्री बिप्रनारायणनामधेयो मुरारिवक्षोवनमालिकांशः d 
श्रीपाणसूरि: 
अथ qu कुलेऽन्तिमे रमारमणोरस्थितलांञ्छनांशज: | 
समजायत पाणसंज्ञकः सुकविः कार्तिकमासि वेदभे 1 
श्रौपरकालसूरि; 
समजायत तत्र पादजप्रमुखः क*चन नीलनायकः | 
पुरुषोत्तमर्कामु कांशजः स्फुरिते कातिककृतिकोडुनि ॥ 
` श्रीगोदा 


स विणुचित्तस्तुळसीवनावनिं खनित्रवज्रेण विघातयनकुली i 
शुभे ged शुचि मासि फल्गुनीप्रतीततारे तुलसीवनान्तरे ॥ 


APPENDIX II 


JAYANTI-MALA QUOTATIONS IN THE 
ARAYIRAPPADI GURUPARAMPARA 
PRABHAVAM 


We have only to examine the Jayanti-Mala quota- 
tions in the available editions and MSS of the Arayirap- 
padi on the same lines as we examined the D.S. Charitam 
quotations in it, to find that the conclusions are also 
exactly similar. Apart from exactlv the same grounds 
set forth above 1n connection with D.S. Charitam slokas 
namely:- 


T) Theirisolation in the early portions of the 
work in the Avatgra contexts only, 


3) The absence of method in the quotations, 


3) Irregularity in the text on account of the 
quotations. 


4) Confusion between the D. S. Charitam slokas 
and Jayanti Mala slokas, 


there are further arguments to prove the interpolatory 
character of the Jayanti-Mal4 slokas. In the first place, 
one finds that there are entire MSS of the Arayirappadi 
without those slokas. That cannot, however, be said 
of D. S. Chzritam slokas as all the editions and MSS 
that were consulted contained them. It is particularly 
noteworthy that those that omit the Jayanti-Mala 
quotations are comparatively older MSS. 


! 
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Secondly, we find that even when they are quoted 
in the Arayirappadi texts, they are very rarely named. 
This in itself may not be sufficient to prove the 
interpolatory nature of the Jayanti-Mala slokas, yet the 
natural inferences from this must invevitably lead us to 
that conclusion. It must be remembered that it is very 
rarely that the Acaryas refer to the sources from which 
they quoted in their works. Rather than the sources 
from which they drew their quotations they were parti- 
cular about their appropriateness. That being largely 
the case, the fact that the name of the Kavya is 
mentioned every ume the sloka from it is quoted must 
itself be proof that it must have been incorporated later. 
What prevents the same thing being done in the case of 
Jayanti-Mala slokas is presumably the,fact that they 
were but stray compositions on the subject of the 
Avataras of the Alvars and Acaryas individually handed 
down from generation and added on from time to time. 
viz. the Jayanti-Mala was and could never have been in 
the nature of of things the work of one author at any 
particular time. As the very name implies, it is a com- 
pilation concerning the dates of the birth. of the Alvars 
and Acaryas. Impossible as it is to fix a date for the 
authorship of the sloxas, we are led to infer that the 
compliation should have been made atleast after Vara- 
vara Muni, as it includes the avatara sloka of that 
Acharya also. Now it must be clear to all those 
acquainted with Vaisnava tradition that Pinbalagiya 
Jiyar the author of Arayirappadi could not have been 
the author of slokas from such a later day compilation. 


Another reason for the later-day authorship of the 
compilation may be suggested. The Arayirappadi and 
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D. S. Charitam closely following it give us only the 
month and the Nakshatr a in which the Ajvars were born. 
It is difficult to believe that the avthor of the first named 
work would have quoted the Jayan'i Mala slokas giving 
the cyclic and the Kali years together with particulars 
regarding the Tithi, Paksha etc. without mentioning 
any of the details atallin the regular text itself mentioning 
the several avataras. It is not easv either to see why the 
author of D. S. Charitam should have merely contented 
himself with giving the month and the Nakshatra of 
birth and no more, if he had aleadv been acquainted 
with these avatara slokas. Tt is therefore, reasonable 
to infer that they must have been compiled much later 
than the D. S. Charitam at any rate. Tt may be noted 
in passing that tlie only reliable work which gives similar 
details is the ‘Prapannamrtam’ of the first half of the 
17th Century A.D. 


The dates, the Kali and the Saka years as the case 
may be are given in the form of chronograms in these 
slokas. Epigraphists and students of Indian History 
must be familiar with this peculiar devise of stating 
dates of events. For purposes of illustration the sloka 
referring to the avatara of Kulasekara may be taken and 
examined :- 

The sloka runs as follows :- 

“कल्यब्दे सुखसं ख्यया व्यपगते मासे च माचाभिथे 
वर्षचापि पराभवे सुरगुरोर्वारे च पक्षे शुचौ | 
द्वादश्याख्यतिथौ vad सुदिने प्रौत्याख्ययोगान्विते 
ada: कुलशेखरः क्षितिपतिः श्रीकौस्तुभात्माऽभवत्‌ v 
Here we find the Kali year given to us in the Chrono- 
gram in the sloka. According to an accepted code by 
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which each letter of the alphabet is said to represent a 
particular numeral, the two letters सु and ख in this 
word give us the number 72. The numeral when inverted 
will give us the number 27 which should be taken as the 
number given in the chronogram in the sloka. Now the 
phrase “कल्यब्दे gag ख्यया ठयपगते' will mean ‘After the 27th 


year of Kali'. A free rendering of the sloka given above 
will be as follows :- 


"King Kulasékara, the Amga of Sri Koustuba was 
born in this world (for the redumption of us all) on a 
Thursday conforming to the Dvadagi Tithi in the bright 


half of the month of Magha of the year Prabhava 
27 years after Kal". 


In this way is the computation made in each case © 


from the chronograms given to us in the Jayanti- Mala ° 
slokas. 


We have seen how the Jayanti-Mala slokas must 
have been very late compositions. It is difficult, almost 
impossible, to ascertain the source from which the severul 
dates they contain were got. In regard to the chrono- 
logy of the early history of Vaisnavism during the 
period of the Alvars we have to rely mainly on tradition 
and in so doing, it is always safe to rely on the earliest 
records of it rather than the later ones. In view of the 
fact that the comparatively earlier works like the Ara- 
yirappadi and the D. S. Charitam do not give such ful- 
some details as 10 the dates and in the absence of any 
knowledge as to the -sources from which they were 
obtained otherwise, these Jayanthi-Mala slokas cannot 
be relied on for purpose of chronology. 


APPENDIX I 


Extracts of Jayanti-Mala slokas quoted in the 


Arayirappadi Guruparampara Prabhavam 


आज्ञाधि श्रीचन्दने दवापरान्ते सिद्धार्थ्यांख्ये वत्सरे मासि AP । 
शुकलाष्टम्यां भौमवारे शुभक्षे विष्णोर्जन्म प्राप कासारयोगी ॥ 


सिद्धार्थिन्युष्णशभौ मकरमधिगंते दवापरे ज्ञानधाराश्रोदे 
संवत्सरौघे गतवति च दिने सप्तविंशे मघाख्ये | 

नक्षत्रे भानुवारे मुनिवरतनयो भक्तिसारो मुनीन्द्रः 
श्रीमान्प्रापावतारं जगदुपकृतये पर्व णोऽन्येद्यरत्र I 


कल्यब्दे सुखसंल्यया व्यपगते मासे च माघाभिथे 

वषंचापि पराभवे सुरगुरो वारे च पक्षे शूचौ । 
दवादश्याख्यतिथौ पुनव सुदिने प्रीत्याख्ययोगान्तविते 

त्रातुं नः कुलशेखरः क्षितिपतिः श्रीकौस्तुभात्माऽभत्‌ d 


.« सत्वाब्दापगमे कलौ युगपरे संवत्सरे क्रोधने 


चण्डांशौ मिथुन गतेऽद्वि नवमे पक्षेव लर्क्ले$पि च। 
खात्पां भास्करवासरे शुभतिथा वेकादशीनामनि 
श्रीमानाविरमूदचिन्त्यमहिमा श्री विष्णुचित्तोऽनघः ॥ 


सिद्धानां शरदां कलावपगमे वर्षे नलाख्ये vd 

याते कर्क टक॑ विधावुपचते षष्ठाहनि श्रीमति । 
नक्षत्रे चर्यं यदेवते क्षितिभुवो वारे चतुर्थ्या तिथौ 

गोदा प्रादुरभूदचिन्त्यमहिमा श्री वष्णु चित्तात्मजा | 


Li 
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देश्रीशरदुत्तरे प्रभवनाम्न्यब्दे कली भास्करे 
चापम्नाडिणि मूमिसूनुदिवसे ज्येष्ठामिधे श्रीमति । 

ऋक्षे कृष्णचतुर्दशी तिंथियुते भक्तां घरिरेणुस्सुधीः 
रंगेशांधिसरोरुहेकहदयः प्रापावतार भुवि ॥ 


श्रीवेलाब्दविनिर्ग मे कलियुगे संवत्सरे दुर्म तौ 
मानौ वृश्चिकभाजि पञ्चमदिने वारे बुधस्पोत्तमे। . 
रोहिण्या सहिते ळसत्युङ पतौ कृष्णे दवितीयातिथौ | 
संजज्ञे मुनिवाहन*चरणयो श्रारङ्गिणोऽन्तर्दधे ॥ 


सुधागानाब्दानां कलियुगभवाना मपगमे ० 
नले वष मासे शरदि चरमे देवतयुरो: । 

दिने तारे sa शिंशिरकिरणे पूर्णिमजुषि 
क्षितावाविभू तः कलिरिपु रमेयात्मम हिमा | 


श्रीविज्ञानदिनोत्तरे ऽहनि कलौवर्षे प्रमाथ्याहवये 

मासे माघवनाम्नि मार्ग वदिने ऋक्षे विशाखाभिधे । 
लग्ने शुद्धवतुर्द शीतिथियुते भ्रीमत्कुलीरेऽपि च 

क्षित्यां प्रादुरपभूत्परांकुशकविरभाग्योदयोऽस्माडशाम्‌ | 


याते संघत्सरौचेह सदगहजते दवापराख्येश्वराब्दे 
` ` S मासे दविसपोत्तरदिवसवरे शुभ्रपक्षे च रुच्ये | 
feared भार्गवीये गुणवत्ति च दिने प्रादुरासीच्छठारे 
रन्तेवासिदविजेन्द्रों agate रसौ वऽस्माट्टगुज्जीनाय ॥ 


APPENDIX III 


AN ACCOUNT OF THE MSS. AND EDITIONS OF 
D. S. CHARITAM CONSULTED. 


The three printed editions! that I first consulted 
before looking into the Mss. were: 


(1) The Mysore Edition of Aikondavalli Govinda- 
charya published in the Vidyatarangini Press in Telugu 
Script in 1885.2 l i 


(2) Thepart-publication in the Grandha-Pradar£ini 
series by S.P.S. Jagannatha Swami Ayyavaralu Garu 
(Argha Press, Visakhapatam, in Devanagari Script 1896) 


(3) The series of part-publications in the ‘Sahrdaya’ 
by R. V. Krishnamacharya and published by the Bhaskara 
Press, Trivandrum. ( Devanagari) 


The first of these and most probably the oldest edi- 
tion is the only one that has been given to the public in 
completed book form. From the short introduction 
given to the work it appears that some Mss. were 
consulted and collated before the publication. For our 
purposes, these Mss. may be said to belong to the Mysore 
Group. 


I. A recent edition in Telugu Script by P. B. Annan 
garacharya and A. M. Srinivasacharya, Rathnam Press, 
Madras 1953 has also been consulted. It contains the 
bare texts of the Kavya without any introduction or 
notes. 


2. This seems to be out of print now. 


[s 
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The Vizagapatam publication of Jagannatha Swam, 
must also have been the result of the collation of a few 
Mss. as would appear from the footnotes supplied in 
that part of the Grandha- Pradar£ini Series which contains 
the first eight sargas of the Kavya. Even after sufficient 
enquiry it has not been possible to ascertain whether the 
publication of the Kavya was continued in the series or 
not. For purposes of comparative study, even this part 
publication of only eight sargas is usefulas it is based on 
the collation of a group of Mss. very probably different 
from the Mysore group. For convenience, these may 
be called the Visagapatam Mss. 


The Sahrdaya Publication is the latest. Besides 
consulting the original Mss. the editor has had in all 
probability access to the first two editions as well. The 
series Stopped after the 17th sarga while the journal 
itself continued publication. These part-publications have 
not been brought out in book form. The foot notes 
given are exhaustive and quite explanatory. 


Among the Mss. consulted, the two most important 
were from the private collections of Mr. T. G. Arava- 
muthan who very kindly and generously placed them at 
my disposal for purposes of comparative study. From 
the sources from which they were secured, these Mss. 
may be said to belong to the Tanjore group. They were 
in a good state of preservation and were written in the 
Pallava Grantha script. 


I must also be grateful to the Jiyar of the Sriranga- 
Narayana Jiyar Mutt, Srirangam for placing an old Msgs. 
of the Kavya from the Mutt Library at my disposal 


P 
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This is also in the Grantha Script but unfortunately 
incomplete. 


Besides these three Mss. from private collections, 
the following Mss. in the Madras Government Oriental 
Manuscripts Library were also consulted: l 


1. Ms Serial No. 12150 (Descriptive Catalogue 
Vol. 21. Grantha) 
Be * No. 4670 (Triennial Catalogue 
Vol. 6. Sanskrit Grantha. ) 
3. >” " No. 4558 (Triennial Catalogue 
Vol. 6. Sanskrit Grantha.) 


Tt is intersting to note that No. 4670 and No. 4558 
- originally belonged to the Yogi Parthasarathy Ayyangar’s 
. collection in Triplicane. (Madras) 


Tt turns out thus that directly or indirectly Mss. 
from entirely different sources have been collated in 
order to form a critical estimate of the text of D.S. 
Caritam. From many points of view, such an estimate 
based on the collation of Mss from different sources is 
bound to be more authoritative and sound than that 
based on a few Mss. only, which may perhaps be even 
copies from one another. 


Before proceeding to the text contained in these 
editions and Mss. a few facts may be set down here. 
We saw how all the Mss. consulted were written in the 
Pallava Grantha Script. In certain Mss. an occasional 
variation in the manner of palm-leaf inscription shows 
the change of scribe. Thus for instance, in the older 
Mss. of T. G. A. (which may be called T. G. A. No. 2) 


| 
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the scribe changes once from the reverse of page 35 
upto the reverse of page 38, and then for the most part 
of the lith sarga, pages 38 to 42. Sarga 15 of the Mss. 
also seems to have wriiten by more than one scribe. 


Variations in the manner of writing apart, occasional 
variations in actual script may be noticed. But being 
very rare as in T.G.A. No. 2 where two slokas in Sarga 
15 are actually written in the Telugu Script, they may be 
set aside as of no consequence to us. It may be noted 
in passing that even in this instance tbe two slokas have 
been struck off from the leaf (may be by the original 
scribe himself) and they have been written again in 
Grantha in the blank space on the left hand margin. 
This variation in script may sometimes, be due to the 
addition of a different topic altogether to the Mss. of 
the Kavya in one and the same bundle of leaves. Thus 
it was found that MS. No. 4558 contains Periyalvar 
Tirumoli verses in Tamil in the first few leaves before 
the actual Kavya starts in the Grantha script. 


Perhaps, due to oversigbt and the lack of oppor- 
tunity for verification and correction, the numbering of 
the slokas and the pages in several Mss. is found to be 
defective. T.G.A. No. 2 may be cited as an instance. 
After the 47th page the numbering of the next leaf 
somehow starts with 78 though the sloka numbering 
continues correct. On the 78th page the 77th sloka 
follows the 76th on page 47. 


Two of the Mss. may be said to give indications 
as to the family in which they were preserved originally. 
Thus T. G. A. I seems to have originally belonged to a 
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family of the Kandadais, i.e., the descendants of 
Dasarathi, one of the chief disciples of Ramanuja. For 
at the end of the 2nd Sarga we find the invocation 
to Annan? in the following words:- .Annan Tiru- 
vadigalé Saranam). This, however, is the only 
place where the invocations to Annan is found. At the 
end of the other Sargas in the Mss. the invocation is 
generally to Ramanuja in the following words:- ‘Srimaté 
Ramanujaya Namah’ 


Ms. No. 12150 (or L.) may also be said to give a 
similar indication. For in the very beginning of the 
Ms. we find besides the usual invocation to Sri 
Ramanuja the following other ones:- Srinidanantarva 
Gurave namah', ‘Srimats Govindaraja Gurave namah’, 
Srimats Varadarya Guravs namah., ‘S inivasa Gurave 
namah’, Annan Tiruvadiga]le Saranam', Appan Tiru- 
vadigalé Saranam’. 


The last two must surely indicate that the Ms. have 
belonged to the descendants or the disciples of Annan 
or Appan, while the other three may point to the names 
of certain individual Acharyas of the line. 


The Ms. No. 4558 contains an invocation sloka, 
evidently to Dasarathi and his descen ants thereby show- 
ing again that it belonged probably to the family of the 
Kandadais, descendants of Dasarathi. 


3. Annan is short for Koil Kandadai Annan. 
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` THE COLOPHONS 


Coming to the textual part of the available editions 
and Mss. , the colophons at the end of each sarga present 
a problem, for study. Forapart from the apparent cont- 
radiction involved in cases where both the verse and prose 
colophons are set down together in the Mss., the 
absence of the verse colophon in some and of the prose 
colophon in others, the different readings of both given 
in different editions and Mss, and some times wholesale 
variatioas of them are all vital points to note in an 
examination of these colophons. For purposes of 
clearness and thoroughness each one of these aspects 
mentioned above may be considered one by one 


l. The Verse Colophon: The colophon sloka is 
as follows:- 


“स्वामीरङ्गपतिंगु'रुवरवराधी शश्च यस्यातुलो 
वाघूलो वरदः पिता वरवरक्ष्मेमेशलक्ष्मीखरवः | 
लोकेशा जननीतु तस्य गरुडश्रीवाहन श्रीसदः 
काव्ये दीव्यतिं दिंब्यसूरिंचरि ते सर्गोऽयमादिर्ग तः ॥ 
It is found at all the editions and Mss. consulted contain 
the sloka though it may be with different readings here 
and there. Jt is usual to put down this sloka in full at 
the end of the first sarga and then give a shortened form 
of it at the end of other sargas in some such way as 
follows:- ‘Swarhityadi Sarvam Purvavat’ (T. G. A. 2, 
endof Sarga 17 page 125). 1, Some scholars think 
that ‘Kshmamésa ‘may be the correct word for 
*Kshmeémesa' M. S. No. 4670 (O.R.L.) End of Sarga 


16, page No. 143 and Ms. 4558 (O.R.L.) End of Sarga 
15. (or) 
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*Swamiranga + Sargodvitiyo Gatah ( T. G. A. 1, end of 
2nd Sarga). 


It may happen that even this shortened form is 
omitted at the end of later sargas in certain Mss. and 
editions of the Kavya. See the Mysore, the Vizagapatam 
and the Trivandrum Edns.). Also, T.G. A. 1, T.G.A. 2, 
etc, But having been put down at the and of the opening 
sarga, we may must take it that they were omitted subse- 
quently to avoid repetition. 


2. The Prose Colophons : The Prose Colophon 

found in the Mysore Edition runs as follows:- 

“इतिश्रीकारपपछुछलिलकस्य र॑गाधियारोग्यशालावजुभस्य sade 

gamm TA गहडवाहनयण्डितस्थ श्रोनिवासकवे: कृतौ 

दिव्यसूरिचरिते महाकाव्ये प्रथमस्सर्ग: * 
The vizagapatam and the Sahrdaya editions give this 
colophon in the same form as above. The editor of the 
former, however, points out that in certain Mss. that he 
consulted, ‘Sri’ is omitted and *Maháakavye' included 
after *Divyasuri Charite’ (Foot Note 4th Sarga). 


There are other readings of this prose colophon also 
which may be given - इत्तिकाश्यपकुलतिलकस्य रेगाधिपारोग्यशाला 
agua कवि वैअउुरन्दरापरनामजेयस्य श्रीरंगगरुडवाहन 
पण्.डेतस्प श्री निवासकवे: कृतो दिव्यसू रिच रिते प्रथमस्सर्ग: › 
(Ms. No. 4558 0. R.-L. end of Ist Sarga) 


It is interesting to uote that a slightly different 
reading of it is found at the end of the 16th sarga in this 
very Ms. thus: इति काश्यपकुल तिलकस्य श्रीरंगराजोग्यशाला 

वछभस्य aq पुरन्दरस्य श्रौगरुडवाहनप ण्डितस्य कृतौ दिव्यसूरि 
चरिते षोडशस्सर्गः 


l 
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Ms. No. 4670 0. R. L. has श्रीरंगराजोग्यशालावछभस्प for 
ओर गाधिपारोग्यशाळ।? and omits श्रीनिबासकवेः (end of the 
16th sarga) Ms. No. 12150 has श्रीरंगगरुडवाहन पण्डि 
तस्य for गरुडवाहनप foster (end of the Ist Sarga). 
It may be noted that these slight variations in reading 
do not alter even in one case the purpose and meaning 
of the colophon. For purposes of convenience again 
and to avoid unnecessary repetition, the colophon given 
at the end of the first few sargas is either omitted alto- 
gether at the end of the later sargas as in Ms. 12150 or 
as is generally the case given in a shortened form as 
follows: “इतिकाश्यपकुज्ञतिलकस्येयादि पूववत्‌ तृतीयस्सर्गः? 
(T. G. A. 2) 
'काश्यपकुरुतिलकेत्पादि पूर्ववदद्याप्यन्वयः ” 
CT. G. A. 2 end of Sarga 15) 
Very often we find it simply stated thus: “इतिदिव्यसूरि 

चरिते अष्ठादशस्सर्ग:ः at the end (Ms. 4670, 4558, and all 
the printed editions). In all cases where this form has 
appeared together with the fuller prose text. But at least 
in two Mss. T. G. A. 41 dnd the S.N.J.M3. It is not 
clear whether this form is cxactly so, for the text of the 
prose colophon is nowhere given in these two Mss. 
The inscription magga तिलकेत्यादि पूर्ववदन्त्यान्वया 
पञ्चदशस्सर्गः (S. N. G.) seems to be out of place 
at the end of sarga 15, ( S. N. G. ) for nowhere 
either before or after, is the prose colophon given in the 
Ms. It is thus found that except T. G. A. L and the 
S. N. J. Ms. all the other editions and Mss consulted 
contain the prose colophon. 


Finally as regards the colophons, we cannot but 
notice Ms. No. 12150 which affords the solitary instance 
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ofan Ms. of the Kavya which does not contain the 
colophon sloka. (This may perhaps be the instance 
referred to by the editor of the Vizagapatam series in 
his foot-note above cited.) But what we find in its place 
in the Ms. is another colophon sloka which can be easily 
found to be an exact synonym for that found in the 
other Mss. The s!oka runs as follows : 


“यन्नाथ: फणिराजभोगशयनो रंगेश्वरो यत्पिता 
सौम्यश्रीसखमंगलाचिपविपुस्सर्व ज्ञ चूडामणिः i 
यन्माता भुवनाधिपा विहगराछ्याहाभिधश्रीसद:ः 
काव्ये दीव्यति दिव्यसूरिबरिते सर्गोऽयमादिर्गतः o 
This may, therefore, be taken as a case of variation of 
the verse colophon rather than of its absence. 


3. Then we come to the most important textual 
problem, viz., the number of sargas in the Kavya. The 
Mysore edition contains 18 sargas. In the absence of 
any specific mention on this subject of the number of 
surgas in the Kavya, we must take it that the Mss. on 
which the editor relies contained 18 sargas or that at any 
rate he did not come across any containing more than 


हि 


18 sargas. ee. oe mS 


ye EV. 
E MES 


As pointed out before, it has not been found possible 
to ascertain. whether the Grantha-Pradargini series 
publication was continued after the eighteenth sarga or 
not, and it is, therefore, not possible to say also how 
many sargas it contained 


The Sahrdaya series of publications 
with the 17th sarga, even though tbi Journal continued 
other publications, makes us bE siu the editor 


having stópped 


EAS 
E 


l 
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had access only to 17 sargas of the Kavya. Or, it may 
well be that the publication was stopped for other 
reasons. 


There are certain Mss. which can be clearly said to 
be incomplete either because the original scribe himself 
left it as such, or because portions of the leaves in the 
Mss. have been lost through lapse of time. Thus T.G. 
A. 1 breaks off abruptly after the seventeenth verse of 
the 17th sarga on page 113, evidently showing that the 
rest of the leaves were lost. S. N. J. contains only 15 
sargas ih full The 160 sarga is incomplete, nearly 
twenty stanzas being missing. Ms. No. 12150 breaks off 
on page 67 after the 89th sloka of sarga I2. Such 
obviously incomplete Mss. as cited above cannot help us 
to determine the number of sargas in the Kavya. 


The problem itself, i.e., determination of the number 
of sargas need not arise at all but for the fact that three 
Mss. contain more than 18 sargas. They are 1. T. G. 
A.2, 2. Ms. No. 4558 and 3. Ms. 4670. What seems 
more than a surprising coincidence is that nearly 12 
stanzas from the S1st to the 92nd sloka in the 18th sarga 
should be found omitted in all these three Mss. It is 
also very striking that in all these the text should 
break off and be resumed exactly at the same point of 
the narration, exact to the very Irtter. In Ms. No. 4570, 


it is found that there is a break after the 81st sloka on 
page. 158, thus :- 


दासेरबृजकुतनिष्दुरप्रचारे fügrd संसदि महाग्मपूर्ण सूरिम्‌ T 
कूरेशन्तमपि नृपो5क्षपत्पाखदायष्यद्रवि......... 
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Then the text commences on page 158 after a blank, thus: 
vee »» re वाचो भद्रशासनकरणंषुरंगराज: । 
अथ्पर्णे यतितिलकस्प कूरनाथे दृष्टवां तँ किमपि वदद॒यालुः ॥ 

In Ms. 4558, we find an exactly identical breaking off 


after the 8Ist sloka on page 79 reverse and an exactly 
identical resumption on page 80. 


Another striking similarity between these three Mss. 
consists in the fact that the portion bevond the 18th 
sargas in them is incomplete. There is a sudden break 
in the second half of the 114th sloka. thus: 


कुमुदांज्ञांरा संभूतों महापूर्ण*च धघींनिधि: | शडकुकर्णांशजो रङ्गी ... 
and at this point the narrative stops in the Ms. It is a 


point to note again that all the three Mss break off 
extactly at the same spot-extact to the very letter. 


These similarities should naturally lead one to the 
- conclusion that the three Mss. should have been copied 
from a common source. But,efurther scrutiny would 
reveal that it is not exactly so. Comparing the Ms. 
No. 4558 and 4670, the two Triplicane Mss. it is indeed 
possible to conclude on a point of similarity that they 
were either copied from the same source or were copies 
of each other. A similar comparison of T. G. A.2 
and Ms. No. 4558 would reveal that they are entirely 
different and could not have come from a common 
source. In the first place, we find that the colophons 
at the end of the first sarga are set down differently in 
the two Mss. While the O. R. L. Mss. contain both 
the verse and prose colophons in extenso, T. G. A.2 
has the verse colophon only. At the end of Sarga 2, 


l 
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the O. R. L. Ms. sets down the short prose colophon 
beside the colophon s!oka whereas T. G. A. 2. has both 
in full. While Sarga 3 of the O. R. L. Ms. ends with 
the short prose colophon cnly, T. G. A. 2 ends with 
both the sloka being given in full and the prose text 
in its shortened form,t hus : 


इति काश्यपकुलतिकस्येत्या दि पूर्व वत्‌ तृतीयस्सर्ग : 
The difference is even greater when we come to the end 
of the 15th Sarga. While T. G. A. 2 has the following 
स्वामी रंगपतिगु रूवरवरासर्गोस्सपन्चादशस्सग॑: कारयपकुल 
तिलकेत्या दि पूर्व वद्याप्यन्वय: - पच्चादशस्सर्ग : ? 
The 0. R. L. Ms. concluded thus: स्वामौत्यादि सव पूर्ववत्‌ 
इति पञ्चदशस्सग : 


Then again the prose colophon is set down in extenso 
beside the shortned sloka form at the end of sarga 16 in 
the O. R. L. Ms. while only the short prose colophon is 
found in T. G. A. 2. 


Another striking difference to note between these 
two Mss. is that while in T. G. A. 2, from after the end 
of the 18th sarga, the leaves are numbered as क, ख, ग, घ 
the same continuation in the other Ms. runs continuosly 
on page 81 after the finish of the 18th sarga on page 80. 
In other words, the numbering of the leaves continues 
the same till the very end, Thus, we are led to infer that 
these three Mss. should have originated from at least 
two different sources. 

The point, however, to note is that they contain a 
good bit more than 18 sargas published in the Mysore 
edition. The incompleteness of this unpublished part, 


© 


- 
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6 


unfortunately, precludes the possibility of determining 
whether this formed part of the Kavya as its I9ih sarga 
or whether it was a later addition to it by a different 
author. Asa through understanding of the text of this 
unpublished part alone can help to solve this problem 
and it also afords ample confirmatory evidence as to the 
author and date of the Kavya, the text is given sepa- 
rately. 


1. A small note appended after the completion of the 
18th Sarga in the Telugu Edition by P. B. Annangara- 
charya and A, N. Srinivasacharya seems to suggest the 
possibility of a *continuation' of the Kavya. 
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'अथान्तेवासिनां वर्यो वाघूलकुलभूषणम्‌ | 

अस्तौदाशरंथिश्थ्चित्रबन्ध रेवं यतीशवरम्‌ ॥। 

विचित्रविभवोदभूत चक्राद्लितमुजश्रियम्‌ | 

रामानुज बन्ध्मुक्तिनिसर्गमहित भजे॥ ` 

का लोकमोहिता नित्यं किंसम्बन्धिनिंमेषिका | 

पत्युः प्रियं कानवक्ति ज्येष्ठ को वा सदोऽवतात्‌॥ 
(ईद्वरव्यस्तजातिः-रामानुजः) 

का प्रार्थ्यां का जनेर्वन्द्या केन ज्येष्ठोऽमिपूज्यते। 

केन वैष्णावसिद्धान्तः स्यापितोऽभिपूज्यते ॥ 
(व्यस्तसमस्तजातिः-रामानुजेन) 

कान्ता कनिष्ठमुनयः कथं वाच्या विचक्षणैः | 

वेदान्तः सुस्यिरःकस्य घिया तस्यास्तु मङ्गलम्‌ ॥ 
(दिवस्समस्तजातिः-रामानुजयतिंनः) 

राघवाबरजा नित्यं सम्बोधनपदं कथम्‌ | 

कान्ता चिन्त्या च Gap: केन श्रतिः स्थिरा ॥ 
(दिवर्व्यस्तसमस्तजातिः रामानुजेन) 

anti: क्रिमते केन केन धूताः कुट्ष्टयः । 

का मृग्या किं निषेंधोक्तौ पदं केन नवोग्रज: ॥ 
(दिवस्समस्तव्यस्तजातिः-रामानुजेन) 

वेष्टा किमव्ययं qse वीरः किं कुरुते रिपून्‌ । 

कश्पचिन्त्यो भाष्यकारः को रामानुजयतीश्वरः ॥ 
(व्यस्तसमस्तान्तर्ळांपि जातिः रमणविरहेण) 

यरतीमणरः शब्द: केन रामानुजान्वयः | 

केन निन्दति वा. कान्ता - वसन्तेन्दुमनोभवान्‌ ॥ 
(वर्णापहारान्तर्लापिंजातिंः-रमणविरद'ण) 


a 
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मायावी मेघनाद*च पापात्मा केन निर्जित! | 
ताट्रक्पाषण्डषण्डश्च जितः केन महात्मना || 
(एकालापजात्िः-रामानुजेन) 


वीक्ष्य रामानुजं साक्षात्‌ जना दोषानुषङ्गिणः 
पलायन्ते YR त्रस्ताः कुतः श्रत्यन्तगोचराः ॥ 
ओर्जास्वजाति:-समिंतितः) 


गुरुशुभ्रषणरतः सुमित्रानन्दवर्घन: | 
यतीन्द्र त्वमिवाऽऽभाति को बा वनपरायणः ॥ 
(श्छिष्टोपमालङ्कारजातिः-रामानुजः) 


पद्मालया का सा विष्णौ कुत्रस्था द्रौपदी भृशम्‌ । 
कस्मात्‌ शोकपरीता स्यात्‌ रामानुजयत्िः कथम्‌ ॥ 
(सकौतुकजातिः-श्रीरङ्गख्थानरतः) 


को महीं सास्ति तन्मूर्धा का धार्या तस्य कार्यिभिः। 
कृताजौ तेन को मृग्यो जयाद्यक्षरसाहयः! || 
(आदिवर्णान्तररलापिजातिः-जयः) 


खर्गस्याःके मूर्तिभूषा का सामुद्रिकवणिता | 
बाहुमान कियत्‌ लक्ष्मी: किं भजेत्‌ + गता त्रयी ॥ 


अमरः, सुषुमा, अजानु, पङ्कजम्‌ 
अन्त्यवर्णान्तरबहि atà जातिः 


शाक्यादीन्समयानन्यान्‌ कः खनीत्या निराकरोत्‌ | ‘ 
बाह्यान्‌ हन्तापि स कयं तदन्यः शङ्करः पुनः ॥ 
(भर्नोत्तरबहिर्लापिजातिः-यतिराजः) 


108 VAISHNAVISM IN SOUTH INDIA UPTO RAMANUJA 


Satya! का विष्णोः पत्नी का fe भिदापदम्‌। 
उत्पत्तिवाचि धात्वादिवर्णः कः को यतीश्वरः ॥ 
(वर्णोत्तरबहिर्लापषिजाति--रामानुज- 


सम्बोधनं fe सौमित्रोः कः पदासुहदुच्यते | 
wed स्पृहयतेऽधर्मः किं कुर्याः भवान्तये॥ 
(वाक्योत्तरबहिलीपिजातिंः-लक्ष्मणार्यंमाकल ये) 


वैवस्वतं कथं प्राहुः इन्द्रजिदवादिने च कम्‌ । 
YSFA च कं भूता दाने कस्मिन्‌ स्मरश्च कम्‌ ॥ 
(पन्थानं क॑ स्यां ?) 


यास्रुनेयकृपापूरवाराकर सुधाकरम्‌ | 
रामानुज शेोषरूपमाश्रये भववैरिणम्‌ ॥ 
(नछोकोत्तरबहिर्लापि जातिः) 


कृष्णः कमवधीत्‌ पद्माधारं किं कं सृजेद्धनुः | 
कां श्यृण्वस्ति च कां सुक्तेसुनीदागिरमर्यिनः ॥ 
(आद्यन्तबद्धान्तर्लापि जात्तिः- 

सुरम्‌, नीरम्‌, शरम्‌, गिरम्‌ ) 


qada का निरोधप्रश्रया के पदे uad 
को ज्येष्ठसेवी नियते आत्मन्याम्नायवित्त कः ॥ 
Gamia तिः-रामानुजः) 


कः प्राप्यः प्राणिनां कल्पे के वन्द्याः कति वा ग्रहाः | 
ट्ष्टवा क॑ लज्जते EE कमुशन्ति यद्वीदवरम्‌ ॥ 
(एकान्तरितम्पुङ्खलाबद्धजातिः-अर्चावतारम्‌ ) 
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शाक्यादिनानाराद्धान्तनिराकृत्िचणाशयः i 
त्रय्यन्तनिष्णावकृलिः यतिराजस्सदा जयेत्‌ | 
(निरोष्ठयजातिंः) 


निरोधप्रब्रवाच्यं किं पदमब्ययमस्य तु | 
वर्णावाद्यन्तयोर्न्यस्य कस्तयीस्थापको गुरुः ॥ 
(आद्यन्तवर्थ मानाक्षरजातिः-रामानुञः) 


भतुःप्रिया का तत्प्रान्ते दत्वा वर्णद्वयं पुनः । 
पाषण्डपण्डवेतब्डचण्डकण्ठीखस्तु कः Il 
(अन्त्यवर्ध मानाक्षरजात्तिः-रामानजः) 


मायामतनिहन्ता 'कः लहुत्तरपदान्त्ययोः | 
वर्णयोन्यंस्य मध्ये द्वौ वर्णी को भाष्यकृदवद d 
(मध्यवर्घमानाक्षरजातिः-यतिरामानुजः) 


कश्त्रिदण्डी जगदवन्यः किंसम्वन्धी, पराक्रमः | 
को ज्येष्सेवी कः प्रश्‍ने च बर्गो मध्यमश्च कः | 
(हीयमानाक्षरजातिः-रामानुजः) 


सुवर्ण पदवाक्न्यार्था सद्भावार्थपरायणा | 
तरुणी किं नहि नहि यतिराजस्य वागियम्‌ i 
(अघहृतिजातिः) 


सर्बज्ञ जनविध्वंसी दोषज्ञो व॑ंदादण्डधृक्‌ | 
पूर्वबन्धुपरित्यागी दिवधा रामानुजोऽवतात्‌ ॥ 
(स्तुतिनिन्दाजातिः) 
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गुरुशुश्रषणविधौ जागरूको दिवानिराम्‌ । 
श्रीमाम्‌ रामानुजो जीयात्‌ सुमित्राह्णादकारकः d 
(aaa जातिः) 


विधुडीप्ताम्वरो विष्णुचापदण्डधरोऽद सुतः | 
कारुण्यरसदः कालमेघः पूजितो भूवि ॥ 
(प्रहेलिकाजाति:-रामानुब! ) 


घानुष्केबंध्यते को5सावर्षितेका प्ररोमुखे | 
रामानुजेन त्यजता बन्धून्‌ सदसि नात्यजत्‌ |i 
(दाइरथिः-दत्राक्षरजातिः) 


रामानुजयतीन्द्रस्य sia: avast सताम्‌ । ' 
मनोज्ञमध्चुराचारा दिक्षु सर्वासु सर्वदा il 
(अथे (चं) तृघा(क्रिया?) वश्चकजा ति:) 


अशेषतोषिणी शेषशेसुषी मोक्षपोषिणी | 
रामानुजस्य धीरस्य महिताप . त्रयी शिखाम्‌ ॥ 
(कतुः क्रियावञ्चकजातिः) | 


मारात्रनुमनो वृत्ति कृपावात्सल्यजन्मभू: | 
राजोमयात्मभङ्गौ छी पायाद्रामानुजो भवान्‌ ॥ 
(गूढपादजातिः) 


खतःप्रभावशास्त्र ण सुपुण्यजनबर्ध नः | 
भजन्‌ रामानुजः वायात्‌ त्वामहो रङ्गवासनाम्‌ः॥ ` 
(बिन्दुमती जातिः) 


£ 
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. रक्विसाशयसंप्राप्ता प्राता darem गिरम । 
भांसते जनुमारा सा सा रामानुज ते सभा di 
(अनुलोमप्रतिलोमजातिः) 


नानानोनुन्नाम मनुमननोन्नमनामयम्‌ | 
नमामि मौनिनमिनं मुनीनामेनसुन्मनाः ॥ 
(दबयक्षरजातिः) 


तत्ततेतिं ततातीत aaa तततेतिं तुत्‌ । 
तान्ततान्तो ततान्तातु तिन्ततन्तिततां ततः ॥ 
(एकाक्षरजातिः) 


रामानुजा जानुमारा मारादा ररदा रमा।' 
नुदाधिका कादिधानु जारका ममकारजा ॥ 
(सर्व तोभद्रचक्रम्‌ ) 


त्वया रामानुजासन्ना श्रीरङ्गजनवा.सिंना | 
माया प्रमादजा नुन्ना भगव(सुरमि?)ज्जयवादिना ॥ 
(गोमूत्रिकाबन्धः) 


याम्ुनेयदयाम्भोधे मुनेतेऽमलमान (नम्‌ः)। 
नेसेदिरे शोहमाया यभरेखे यशो वद ॥ 
(अघेभ्रमचक्रम्‌ ) 


यतिराजगिरा मग्ना यतिजाजजरामका । 
कामराजपरायत्ता सोमराजगिरा यथा ॥ 
(मुरजबन्धः) 


C 
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रागदवेषतमोभानुमारक्षितजगत्प्रजम्‌ | 
जम्भारिघोरास््रहतिं मायिगोतनुतिं स्तुवे-(त?तं?) 
(सुदर्रानचक्रम्‌-रामानुजम्‌ ) 


रामपादरतप्रेमा मायिनो gg नोदयः | 
निजयन्‌ सामयं खीययलौः सोऽव्यात्‌ श्रतिस्सुराद्‌ d 
(पाञ्चजन्यबन्धः) 


मुषितानि मयामानि सुदगानि निजात्मनि | 
निजयोक्त्या तया पाप नित्ययामस्प (बट्सकृषां? epa gran) 


(कौमोदकीबन्धः) 


सदगुणौङ्कार चापोदयत्प्रत्यग्बांणस्पृरत्परम्‌ | 
रङ्गिसक्तं भजे नान्यसक्तं हन्तारमुद्यमेः ॥ 


(शाङ्ग धनुब न्धः) 


राजन्तं समयःचारौ रपिरङ्गपते धुःरा। 
राजह॒क्ष्मीराजत ते नमतामुन्ततासुराः d 


(नन्दकखङ्गबन्धः) 


रामानुजं यति दृष्टया यःपुरा रागतोऽब्धिना । 
क्षिपन्तं न्नं खराद्वान्तवेदान्तोक्तमहागिरा ॥ 
मम मायाशयायात ममताशम नोद्यम 1 

मन्ये त्वां खगराडूवाहपतिमद्य दयाब्धिराद ।। 


(खङ्गबन्धः) 


2 


- 


APPENDIX III "o 113 
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रामानामापि मायास्त्वित्यनुजायनुजीविनुत्‌ | 

नुन्नमायित्रजः शान्तः श्रीतानुष्ठानकृदिवजः N 
(छुरिकाबन्ध:-रामानुज: ) 

त्रिधामाधारचिदवृ(तत ?) त्रिगुणाजाश्रयो स्यदा(द) | 


त्रयात्मन्वन्ते चवे(त्रिवेद्यन्तप्रतिष्ठात:) त्रिदण्डस्ते मतोऽपि wi 
(त्रिदण्डबन्धः) 


uU 


रामानुजाचार्यसुने नेतृकामजुषां सताम्‌ | 

दामोदरं दयोद्योत तब दासोऽस्मि हृदधुरा il 
काषायवसने gat जा चामी मार(छत्‌ ) स्मितः | 
सोदर्यदारानुदयो जुषेत मधुरं गिरा ॥ 


(गूढत्छोककाषायबन्धः) 


star रामानुजसुनिः श्रीशपादार्पिताशयः | 
निव्योट्वषुण्डविमलः समश्चीनियतः पुमान्‌ ॥ 


(गूढपादो््वैषुण्डबन्धः) 


aci विविधातीत cart घान्नराननु। 
कायः पततमामेत तत्त्वमेत्तत्तमित्यज: ॥ 
(खस्तिकबन्धः) 


भ्रतिनीति गतिज्योतिर्म तिरीत्ति कृतिप्रति। 
यतिजाति पत्तिर्भाति रतिंमूति हतिस्थितिः ॥ 


(दळवर्णादिपद्ाबन्धः) 
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यामायते यत्तयादि यस्ते यष्टुयतेर्च नम्‌ i 
यमयन्नयतो यच्छेद्यत्सो यतियशोधनम्‌ ॥ 


(कर्णिकावर्णा दिपदाबन्ध:) 


शमेमेश शरीरश रस्तास्ता शशवाबश | 
निंशब्दाब्दाश शौस्याश झालाक्षा शश दिन्दिश ॥ 


(विंकचसं कोचपदाबन्धः) 


यशसा विमलामाय यमालापहराविय | 
यतिराज नमोऽमेय यमे मोघरसाशाय ॥ 


(नीवि-(भिन्न?) यतिलोमचक्रम्‌ ) 


रागमायातमोचुत्य ज्ञानादिनिधिमाश्रये | 
यमादिशक्तधी राजदवेढान्तविजयी भव |i 
(उभयवेदान्तिमकुटबन्धः) 
रामाया मानुषी नुस्ञानुजबन्धुजनात्मजा | 
यमादिनियताचारा य॑तिमान्या सुखा गतिः ॥ 
स्फुरन्मतिपरिच्छिन्न श्रतिपक्षाथ माष्यकृत्‌ | 


पते मुनीनामाकल्प तेजसरशुममस्तु ते ॥ 


(sani तिपङक्तिमकुटबन्धः-रामानुजय तिपते) 


वेदभावमथ प्रिममाषया बद्यवन्दित वैष्णवमानुष | 


कोकनेयः यमिनां वरबेहवे यामुनेय समाहितवे समः ॥ 


Si 
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हयश्री रभिराद्धरज्ञि चरणाम्भोजद्वयीकोन्वहं, 

श्रत्वा भाषितमान्यवाग्रचनये erga नीरक्तधीः । 

सच्छिष्य yaga चतुरो ग॑ fug wn सदा . 

दान्तोऽसौ स्मृतिविश्रतो लसति मे Mnd: सर्वदा ॥ 
(शतारमहाचक्रम्‌-श्रीभाष्यकारो रामानुजसुनिः) 


इत्थ दाशरथिः स्तुत्वा प्रयित्सु परमं पदम्‌ । 
रामानुजं मुनिं प्राह waar शिंष्यजनावृतम्‌ | 
वेदान्तद्राबिंडाम्नाय दर्शनानां प्रवर्सकाः | 
उत्पत्स्यन्ते ut के वा प्रधानाः के सुरेषु वा।॥ 
इत्युक्तो दाशरथिना तमुवाच यतीर्बरः | 
वर्तमानेषु शिष्येषु भवान्‌ कूरेश्वरात्मजः ॥ 
कुरूकेशम्ध मुख्य.स्यात्‌ वेदान्ते द्राविडागमे | 
कूरेरास्य च ते वंद्याः नित्यदर्शनधूर्वहाः ॥ | 
वेदान्ताथं व्याससूत्रबोधायन सुवृत्तिमत्‌ | 

भाष्यं सदुक्त व्याख्यातुं पारम्पर्यात्प्रवर्तकाः ॥ 
भविष्यन्ति gar भूभौ प्रथमं कुरुकेरवरः | 

तत्र श्रीविष्णुचित्तार्यस्ततो वरददे शिकः ॥ 
वादिहंसाम्बुदस्तस्मात्‌ ततो वेङ्कटदेशिकः | 
कवितार्किकसिंहास्यः ततः श्रीविष्णुयोगिराद्‌ ॥ 
qaii श्रीदेवराजो यो वरदस्ततः | 
तस्मात्‌ श्रीगोपुराधोशः श्रीनिवासस्ततः सुधी: ॥ 
तत्सुतो वरदः श्रीमान्‌ तत्तज्जातस्ततः परम्‌ | 
पारम्पर्यादविच्छिनं व्याक्रियासुर्ज गद्धितस्‌ ॥ 

एतेषां शिष्यसन्तानोपदेशदवारतो जनाः । 
मनीषिणः सुचरिताः भूयासुस्तत्त्वदर्शिनः ॥ 
जगद्धिताय श्रीदेवेशचो देंत: श्रीपराङकुशः | 

q ure द्राविडाम्नायं नाथयोगी ततोऽग्रीत्‌ ॥ 
ततः श्रीपुण्डरीकाक्षः ततःश्रीरामदेशिकः | 

ततः श्रीयामुनाचार्यः ततो मालाधरो गुरुः ॥ 


v 
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तस्मादहमवापं तन्मदभूय॑ . कुस्केश्वर: | | 
गोविन्दः कुरुकाधीरः ततः कूराविपस्तत* ॥ 
महाचार्यस्ततो वेदचूडायोगीरवरस्ततः | 

लोकाचार्यस्ततः कृष्णमिश्र: श्रीब्षाचवस्ततः ॥ 


guru श्रीपदानाभार्यः ततो लोकेशवरस्ततः । 
देवाधिपगुरुस्तस्मात्‌ कुन्तीनगरजन्मभूः di 

श्री रीलेन्द्रगुरुस्तस्मात्‌ श्रीमान्‌ सौम्यवरो gi 
तस्मात्सौमयवराधीशमुनिवर्यात्‌ OW UD ॥ 
श्रीमद्ठाघूलवरदनारांयणगुरू*्च स: | 

तत्सूनुः श्रीनिवासश्च पोत्रो रम्यवरो मुनेः ॥ 
अभिरामवरस्तस्मात्‌ श्रीगोपुरपतिपतिगु*र्‌ः | 
श्रीनिवासः सुतस्तस्मात्‌ श्रीमदवरददेशिकः di 


तत्सूनुः श्रौनिवास*च, इरीमदगरुडवाहनः | 
ततः प्राप्य जगदबोध॑ तनुतात्तत्वनिर्णये gt 
श्रीमान्‌ श्रीरङ्गगरुडवाहनाख्यगुहरी सुधीः । 
सरःप्रभृतिसूरीणामिदं gu सविस्तरम्‌ ॥ 
सर्वळोकोपकाराय काव्यरूपेण वक्ष्यति | 
मदनुग्रहतो वंश्याः तदीयाः परितो yÈ 
द्राविडाम्नायवेदान्तभाष्यतत्वोपदेशतः | 
लोकान्कृतार्थेयिष्यन्ति कलिदोषवरांवदात्‌ ॥ 
इत्युक्त्वा दाशरथये रङ्गधाम्नो विसर्जितः । 
रामानुजसुनिः प्राप्तुं परमं पदमुद्यतः ॥ 
हरिरङ्कगदाद्यं शः सरोभूतमहाह्वयाः | 

योगिनो देहलीशाग्रो मुक्तिं गोपपुरे ययुः ॥ 
मक्तिसारश्चक्ररूपी ब्रह्मरन्ध्रे विसर्जितः | 
कुम्भघोणे पुरे शाङ्गपाणेः प्राप परां गतिम्‌ ॥ 
मधुरेण कवीन्द्रोण पुरुषांशेन संयुतः | 
विंध्वक्सेनांरासम्भूतः कुरुकायां पराड*कुशः ॥ 
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विद्यावेत्रात्मनिर्निद्र चिथाशाखावलम्बिनाम्‌ | 

अग्रे रङ्गयादिविष्णूनां प्रपेदे q पदम्‌ ॥ 
कुक्कुटाख्यपुरे रङ्गिसेवोत्को वैष्णवप्रियः | 
कौस्तुभांशो महीपालशेखर: कुलशेखरः ॥ 
म्यृण्वन्रामायणं गोष्ठयां हता सीतेति रक्षसा। 
तदवाक्य एव तीर्णाव्विहरिवक्षस्यट्टरयत ॥ 

रङ्गे शस्य गुरूविष्णुचित्तो गोदापुख्यं यौ । 
ताक्ष्याशो वट्यामूनस्तु मुक्ति धन्विपुरे पुरः ॥ 
taint निचुलावल्ली गोदा भूमयंशजाऽपि च! 
नीलांशा चोळलतिलका feat रङ्गथङ्गसङ्गताः ॥ 
श्रीवल्ठमाहय: पाण्डव्यश्चण्डांशो मधुरापुरे | 
विष्णुचित्तबिदां त्वन्तः तत्त्वविद्विवमासदत्‌ d 
चोळेन्द्रो निचुरावट्लीजनको निचुलापुरे i 
प्रचण्डांशभवो रङ्गिस्वशुरोऽगात्परे पदम्‌ ॥ 
वनमालांशजो भक्तपादरेणुः परे पदम्‌ | 
श्रीरङ्ग ऽगाददेववेब्या हरिचामरयौषिता i 

शुकांशे लोकसारङ्गमु नेस्कन्धासिको ऽभवत्‌ | 
श्रीवत्साङ्क- पाणसूरि रङ्गे शढदयङ्गमः ॥ 

वामनक्षेत्रे पूर्णाख्यमुकुन्देक्षणगोचरः । 

ययौ शाङ्गात्मा कलिजित्‌ मुक्ति हस्तगतोऽभवत्‌ ॥ 
श्रद्धा कुमुदवक्वयाख्या परकालविबोधिमी i 
दिव्याङ्गता वेद्यचक्रवर्ती पुत्यगमद्धिवम्‌ | 
विष्णुचित्त War विष्णुचेटी सा विमला दिवम्‌ । 
गोदायाश्चात्मनः सख्या प्रपेदे ऽनुग्रहाख्यया ॥ 
कणिकृष्णः सुभद्रांहो भक्तिसारपदानतः | 
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प्रपेदे परमं धाम हरिस्तुतिपरायाणः ॥ 
विष्वक्सेनाद्य भृत्मदवयसुखांशो नाथयोगिराद | 
बीरनारायणो सुक्तोऽभवद्योगस्थितो मुदा i 
सुनीरवरो 'नाथमुनिर्मुक्तस्तत्र तदात्मजः | 
पृड्निगर्भारसम्भूतो योगाघिष्ठितमानसः ।। 
जयत्सेनांराजः श्रीमत्पुण्डरीकेक्षणो बुधः | 
ate नाथयोगीन्द्रच्छात्रो सुक्तिमुपागमत्‌ ॥ 
नाथयोगीन्द्रारिष्ययोगात्‌ कालांशः कुरूकाविप: ¦. 
गङ्गाभरण (नगरः?) पूरन्ते योगेन परम्‌ TEH ॥ 
पुण्डरीकाक्षसच्छिष्यो wat समासदत्‌ | 
पौत्रो नाथमुनेः श्रीमान्यामुनेयो यतीश्वरः ॥ 
कुमुदाक्षांशसम्भूतः परमं पदमासदत | | 
नरसिंहाभनांश श्रीराममिश्र: wt पदम्‌ ॥ 
कुमुदाक्षांशतम्भूती महापूर्णश्च चीर्निधिः ॥ 
शडकुकर्णाशजो राज kes! dee ned 


^1 


PART Il 


CHAPTER I 


ORIGIN AND DEVELOPMENT OF VAISNAVISM 


The religious and cultural history of India reveals 
that South India. has made distinct contributions to 
Indian culture and Civilisation despite her initial 
indebtedness to northern sources for much of the 
spiritual impulse provided for the development of the 
major religions of the land. They had their origin no 
doubt in North India, but once they were planted in the 
soil of the South they grew and developed in such a way 
as to make distinct contributions to their religion and 
philosophy in the subsequent centuries. 


It is natural to expect that not a little of this 
contribution was due to the impact of the northern 
religions and cultures with the social, religious and 
cultural background of the people of the South. The 
history of Vaisnavism in South India, therefore, should 
take note of its origin in the North, the religious back- 
ground of the South with which it came into contact and 
‘lastly, its distinctive development in its southern milieu. 
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The origions of Vaisnavism must no doubt be traced 
in the Vedas, wherein Visnu is one of the several deities 
to whom prayers (hymns) were sung and worship offered. 
Though there are references in the Rig Véda describing his 
long strides and the three steps by which he measured 
the universe and to ‘Paramapadam’, his adode described 
‘as an eye fixed in heaven’, he seems to have held but a 
subordinate place among the Védic Gods. 


The worship of these innumerable gods having 
become mechanical, a wave of religious and philoso- 
phical speculations arose towaids the close of hymn 
period regarding the nature of God, Man and the 
Universe and the relation between them. The philosophic 
speculation of the Upatisadic seers served no doubt to 
establish the transcendence and the immanence of God 
on the contemplation of whom one could attain bliss. 
But they couid not answer the practical needs of ordinary 


men who wanted an object of adoration and worship in 
their daily life. l 


it must be noted too that the free and unfettered 
speculation of this period led, by way of a reaction to 
earlier thoughts on religion and forms of worship, to the 
rise of Buddhism and Jainism in the Eastern regions of 
Magadha and new theistic systems of worship in the 
Western Regions round about Mathura. The worship of 
Vasudeva was one such theistic systems. While Buddhism 
and Jainism denied the existence of God and prescribed 
self abnegation and a strict code of moral conduct for 
salvation, the new theistic systems of the west developed 
the idea of a supreme God of devotion to whom was 
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the sole 1s of salvation. The worship of Vasudeva 
which be!. ‘ed to this system was called the Satvata and 
the Bhaga ia religion.  —'Satvata' because of the name 


of its foll ers, (Satvatas) and ‘Bhagavata’ presumably 
because o he worship of Vasudeva as the *Bhagavat'. 
The devel ment of Bhagavata Religion : - 


As it } this Vasudéva cult that formed the basis for 
the later d donet of Vaisnavism, it is necessary to 
trace the várious phaces of its development. There is 
enough literaxy evidence! to show that the worship of 
Vasudzva existed as early as the 4th century B. C, its 
subsequent progress is indicated clearly by the 
the following literary and inscriptional records.? 


. l. Patanjalisin his comment on the Panini Sūtra 
(TV, 3, 98) interprets the term *Vasudevaka' to mean 
‘the worshipful’. (Patanjali may be ascertained to the 
3rd century B. C.) i 


2. The Ghosundi Inscription; assignable to the 2nd 
century B.C., mentions the consiruction of a wall round 
the hall of worship of Sankarsana and Vasudeva. 


3. The Besnagar Inscription - assignable to the 
earlier part of the 2nd century B.C. refers to the erection 
ofa Garudadhvaja with the image of Garuda at the top in 
honour of Vasudéva ‘the God of gods’ by Heliodora, 
who calls himself a Bhaagavata. 


1. See R. G. Bhandarkar-Vaisnavism, Saivism 
and minor religions. Section 2. 


24 R.G. Bhandarkar - Vaisnavism, Saivism and 
minor religions - Sections 7, 8 and 9. 
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4. Nanaghat Cave Inscription No. 1, £ able to 
the Ist century B.C., in which the names of  .nkarsane 
and Vasudéva occur. 


The foregoing records would show. arly the 
.progress of the cult during nearly four centi ies before 
the ‘christian Era. The last of the inscriptions noted 
above is significant as showing that the,/Bhagavata 
Religion already in its developed form had spread south- 
wards and it is reasonable to infer that it spread further 
south gradvally into the Tamil Country in the course of 
the next century or two. 


The subsequent development to. be noted is the 
evolution of Vaignavism as the result of an interesting 
process of syncretism by which Vasudeva, the God of: 
the Satvatas came to be successively identified with 
Narayana, Visnu and finally with the Cowherd Krsna. 
The identification of Vasudeva with the Cowherd Krsna. 
became the predominant influence in the further develop- 
ment of Vaisnava thought and religion. As we have no 
reference at all the Cowherd Krsna in early literature and 
the major work in which we get references to his exploits 
is the Harivamsa of about the 3rd Century A.D., we: 
may say that this should have happened sometime before 
it, that is, roughly about 2nd century. 


Within the chronological set up provided by the 
literary and inscriptional records noted above it is 
pessible as Dr. Bhandarkar has shown, to give an outline 
of the development of Vaignavism. The worship of 
Vasudéva is as old as Chandragupta Maurya who reigned 
in the last quarter of the 4th century B.C. This is shown 


! 
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by the allusions of Megasthenes, the Greek Ambassador 
to the existence of this cult in his account. We have 
already noted its further development upto the first 
century B.C. as indicated by the Nanaghat Cave 
inscription 1. After a long interval of nearly 4 centuries 
we get again evidence to show the reemerge nce बा... 
Bhagavata religion about the first quarter of the Ath 
century A.D., when the Guptas rose to power. Students 
of history know that the Gupta princes Chandragupta-II 
Kumaragupta-II and Skandagupta styled themselves as 
‘Parama Bhazavatas’ in their coins. They were the 
worshippers of Bhagavat or Vasudeva. We have enough 
literary evidence to show its continuous development in 
the subsequent centuries as one of the major religions 
of India. 


a . 


> The foregoing brief account would show that after 
its rise and early development in the nortb, Bhagavatism 
with its vital doctrine of devotion came into the Tamil 
country in the early centuries of the Christian era and 
began to influence the spiritual thoughts and aspirations 
of the people in that region. The influence of the 
Bhagavata religion, its doctrine of devotion, and the 
stories of the exploits of Krsna which formed an impor- 
tant element in it are all reflected in full measure in the 
works of the Alvars 


CHAPTER H 


RELIGION IN THE TAMIL COUNTRY 
es REVEALED IN THE SANGAM AND 
POST-SANGAM LITERATURE. 


The Tamils were traditionally noted for their belief 
in God. But, as was the case with several ancient 
peoples, they too seem to have believed, not in one 
God, but in several Gods, godlings and spirits with 
different forms of worship. The literature of the Sangam 
age. (Cir. 100-300) A. D.? reveals the existence of the 
most primitive forms of worship side by side with most 
elaborate vedic sacrifices. 


The ancient Tamil country was classified into five 
regions - Kurinji, the hill region, Marudam, the region 
of the Plains, Mullai, the region of the forests, Neydal, 
the shore region and Palai, the region of the desert. 
Murugan, Tirumal and Indiran known also as Seyon, 
Mayon, and Vendan respectively were the presiding 
deities over the Kurinji, Mullai, and Marudam Regions, 
and Varunan was the lord of the shore region. 


The Tolkappiyam which mentions this conventional 
regional classification of land with their presiding 
deties, does not mention any separate deity for Palai, 
eyidently because this category of land did not actually 

1. Ihave accepted this date for the Sangam age 
based on the Gajabahu Seüguttuvan Synchronism. 


* 


P 


RELIGION: IN THE TAMIL COUNTRY E25 


exist inthe Tamil Country. Besides these, the tamils 
are said to have worshipped 'Korravai' as the goddess 
of valour and paid homage to their heroes by erecting 
‘Nadukal’ or stones in their honour. The worship 
offered to these ‘Virakkal’ stones of honour in memory 
of those who fought and fell in battle. was not just hcro- 
worship but one that was associated with the concept 
of the hero as God. For even people of a later gene. 


ration. offered worship to these memorial stones erected 
long before their time. 


Annother common custom was the worship of a 
pole fixed to the ground in an open space in the village 
common which, in the opinion of some scholars, may 
have been the forerunner of the worship of the Linga 
form of Siva. We have evidence also of their belief in 
Spirits in another ancient institution of the *«Arangür- 
Avaiyam' (the assembly of judges) who met under the 
shade of a tree in the ‘Urmanram’ or the village 
common to dispense justice, the prevailing idea being 
that gods or spirits resided in tHe trees and that in their 
presence no one would dare speak untruth. 


The Sangam works reveal also more developed 
forms of religion than those indicated by the: ancient 
forms and modes of worship noted above, showing: the 
natural process of religious evolution from the primitive 
to the more refined forms But it is rather difficult to 
trace this evolution stage by stage as the dates of the 
individual compositions included in the Sangam collec- 
tions cannot be determined very precisely. However it is 
possible to distinguish between the older and the later 
groups of works generally. 


126 . VAISHNAVISM IN SOUTH-INDIA UPTO RAMANUJA 


Among the Sangam works, ihe following are con- 
sidered the earliest group. They comprise Narrinai, 
Kuruntogai, Ahananüru, Purananaüru, as also the Porunar 
- arruppadai, Perumban-arruppadai Pattinappalai and 
Maduraikkanji idylls. As some of Nakkirar's composi- 
tions are included in the Ahananuru and other early 
anthologies, his compositions namely Nedunalvadai 
and Tirumurugarruppadai may also be considered to 
belong to the early Sangam age. It may be noticed 
that the Eituttogai and Pattuppattu collections were 
made on the basis, among others,.of the specific 
literary concepts portrayed in the compositions; 
and it is just possible, therefore, that some late com- 
positions came to be included in them along with older 
ones. However we find that in certain anthclogies there 


0 


is a large proportion of ancient compositions while in. 


others there is large number of comparatively later ones. 


All the works included in the conventional literarv 
group called ‘the Eighteen group’ (Padinenkil Kanakku ) 
appeared immediately after the Sangam works i. e., 
after the close of the third century A.D. 


On the basis of this rough literary chronology, it 
is possible to indicate the state of religion in the Tamil 
land in the Sangam and the post Sangam age. | Describ- 
ing the nature of human behaviour amongst the several 
_ sections of the society. Tolkappiyar refers to the follow- 
_ing - Aruvahaippatta Parpanappakkam', Ivahai Marapin 
 Arasar pakkam’, -'Irumünru marapin Enorpakkam 
_ From this and his other references to the sections of the 

community like Andanar, Aragar Vanigar and Vezlalar 


" 
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it would be clear that castes had already evolved in the 
country in the early centuries of the christian era. 


Tolkappiyar also mentions among the various 
forms of worship, the worship of Kodinilai, Kandali and 
Valli. These have been variouslv interpreted by scholars. 
The celebrated commentator Nachchinarkiniyar holds that 
Kandazhi refers to Brmhan, as he is the destroyer of all 
bondage (Kattu). In recent times, scholars have tried 
to maintain that the three together constitute the worship 
of the three fires (Muchchudar) viz., the Sun, Moon, and 
Fire. Still others would say that Kandali is just ‘Kandal’, 
the flower intended for the worship of Muruga suggest- 
ing that it refers to it and nothing more. ‘Puvai- 
nilai’ mentioned by Tolkappiyar is said to be the 
laudation or praise of a king in association with God in 
general and with Tirumal in particular. This would 
indicate the vogue of the worship of Tirumal in the 
Sangam age along with that of other Gods. 


Tolkappiyar would consider the Kali and Paripadal 
as the most appropriate meters for the Ahapporu] mode 
of literary expressions; and as the institutions of bull 
fight (erutajuvudal) and Krsna worship are mentioned 
in the Kalittogai, an acknowledged composition of that 
class of literature, we may infer that they were the 
common practice of the Tamil people in the Sangam age. 


Then we find evidences for the gradual spread of 
Aryan concepts and modes of worship in the Tamil land. 
The 'Kadavul Vazhtu’ verses ascribed ta Perundévanar 
for Purananaru, Ahananüru, Kuruntogai, Kalittogai 
etc., mentioning Murugan, Tirumal and Siva reveal Aryan 


EN 


€ 
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concepts; And, in the Padirruppattu anthology, we find 
explict references to yagíías (Vélvi). 


In the Puraranürn, the asceticism (Tapatha Nilai) of 
a bramhin is described in the following expressive words 
denoting the performance of elaborate yagñas - 
‘can /5 m 5ठ L110 G eu. DD BT prr ever GB Rs LOI की ५| (४१ 
viz.) The Brahmin has been described as having 
performed several sacrifices with profuse ghee offerings. 
The name of the famous Pandyan King ‘Pandyan 
Palyagasalai Mudukudumi-p- Peruvazhudi' itself suggests 
the performance of Védic sacrifices under Royal auspices. 
All these would show that Aryan modes of worship and 
culture had come to be accepted at any rate among the 
higher strata of society, A poet addressing this Pandyan 


King ‘Mudu Kudum’ says eulogistically that his” 


umbrella would be lowered only when the God of the 
three eyes (Siva) goes round the temple in procession. 


Here is a clear reference to the existence of temples for 
Siva. 

In the *Tirumurugarruppadai' all the deities inclu- 
ding Visnu and Siva along with Indira are said to have 
gone to Avinangudi to plead for Bramha who had been 
imprisoned by Siva. We get also descriptions of 
Muruga as having six faces and twelve hands. Besides 
these, we get the various forms of Muruga worship in 
that work. In the Padirruppattu, there are references 
to ideas from the Vēdas, Puranas and the Ithihasas. 


a 


The references to Aryan concepts and modes of 
worship like sacrifices side by side with some of the 
more ancient forms in the Sangam literature taken as a 


e 
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whole may be said to reflect the gradual fusion o. 

two cultures Aryan and Tamil. As already now. 
however it is not possible to indicate precisely the stages 
of this evolutionary process of the mingling of the two 
cultures. 


Coming now to the Post-Sangam epoch we find the 
most important of the works assignable to it namely 
‘Cilappadhikaram’ reflecting a further stage in religious 
evolution. It is well known that though the events 
described in it are said to have occurred in the 2nd 
Century A,D., the work itself was written later (about 
5th century A. D. at the earliest). In it we find stories 
from Panchatantra and references to the Sanskrit drama 
‘Bala Carita’ indicating its late date. More Important 
than all these, from the point of view of the develop- 
ment of Vaisnavism in South India, is the reference to 
*Nappinnai' in the 17th Chapter of the epic entitled 
‘Aychiyar Kuravai'. It may be noted that ‘Nappinnai’ 
is refered to in the hymns of the Alvars and Anda]. 


Students of South Indian history know that during 
the dark and troubled times that set in after cir. 300 A.D. 
as a result of the Kalbhra irvations, the rule of the tradi- 
tional kings declined and Hinduism suffered eclipse. Even 
before this from the age of Asoka himself Buddhism and 
Jainism seem to have spread slowly into the Tamil 
country. Having come from the North and settled in 
this region, the Jain saints had begun to learn Tamil and 
spread their religious ideas among the people. The Jaina 
Sangam is said to have been established in Madura in 
475 A.D. It was in this period that Buddha temples 
(Viharas) flourished in Puhar and Uraiyur.. 
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Again, it was in tnis period cir. 5th Century A.D. 
„uat Kochenganan strengthened his rule and built many 
temples for Siva and Visnu and Karaikkal peyar and the 
Mudal-Alvars and the Saiva Nàyaumars came on the 
scene. It was also about the end of the 6th Century 
A.D.,that the Pallavas and the Pandyas established 
themselves at Kanchi and Madurai respectively and the 
dark age ended. Yet the religion that enjoyed royal patro. 
nage was Jainism. About the beginning of the 7th 
Century, Appar at Kanci and Sambandar at Madurai 
defeated the Jains and established Saivism in the land. 
The hymns of the Alvars also show the part played by 
Vaisnava saints like Periyalvar for the common cause of 
overcoming the heretical faiths of Buddhism and Jainism. 
Thus the post-Sangam literature reveals at first the inter- 
_ play of religions like Vaisnavism and Saivism on the one 
hind and Buddhism and Jainism on the other and later 
rivaliy between them. 


We can easily see from the foregoing sketch 
certain broad trends of religious development in the 
south during the Sangam and the post-Sangam epochs 
upto the age of the Alvars. Bhagavatism in its full 
fledged form with its emphasis on devotion and the 
worship of Vasudeva in its early phase would appear to 
have come into the country by. about the 2nd Century 
A.D. This is revealed in the Paripada! which refers 
clearly to the Vytiha doctrine implied in the worship of 
Vasudeva as identified with the cosmic ‘Narayana. 


We have, in an earlier section referred to the later 
phase of Bhagavatism which developed after the identifi- 


cation of Vasudéva with the cow-herd Krsna. As we 
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have no references to his explo'ts in early Sanskrit 
literature and as the first major work to mention them 
is the Harivaméa, assignable to about the 3rd Century 
A.D., we may take it that these Krsna stories should 
have also reached and become popular in the Tamil 
country in the course of the next Century. [t is no wonder 
therefore, that these stories as also the concept of the 
Avatara of God implied in the Bhagavata religion found 
full expression in the hymns of the Alvars. 


The first four or five centuries of the Christian Era 
in the Tamil country may be described in a sense as an 
age of religious toleration in which Vaisnavism and 
Saivism flourished side by side with Buddhism and 
Jainism. It is only in the subsequent epochs that the 
' Vaidika religions developed bostility to the Avaidika 
- religions of Budhism and Jainism And as along as the 
hostility to the common enemy persisted till about the 
7th Gentury A. D. Vaisnavism and Saivism lived in 
perfect amity with each other. After the common foe 
had been vanquished, sectarian feelings developed within 
the Vaidika fold itself. 


[tis clear that these two religions developed on 
parallel lines in the Tamii land, following the same stage 
of develypment. The parallallism is striking indeed in 
that in both the religions the hymnst periods of the Alvars 
and Nayanméars reflecting. what may be called the 
revelational phase of religion co-incided with and covered 
almost the same epoch between cir. 500 to 900 A. D 
Their philosophic phase developed not long after the 
codification of their respective canon which also seems 
to have occurred very nearly about the same time, though 


132° vAISHNAVISM IN SOUTH INDIA UPTO RAMANUJA 


not exactly in the same generation. Thus the history 
of Vaignavism from the earliest times upto Ramanuja in 
the Tamil country covers the first two phases-the revela- 
tional and the early philosophical - as represented by the 
Alvars; and the Acaryas from Nathamuni to Ramanuja. 
The suceeding chapters will deal with the age of the 
Alvats and the age of the early Acharyas from Nathamuni 
to Ramanuja. 


CHAPTER III 


POYGAI-ALVAR:- 


An examination of the available sources of in- 
formation concerning the subject of our study is a 
necessary prelude to the treatment of the subject itself. 
What strikes one foremost in this connection is the total 
absence of any historical work which can be deemed 

> reliable for the life and times of the Vaisnava Saints. 
Epigraphical evidence also being scanty, we are forced 
to rely on tradition, the next available source. Now, 
all the tradition, concerning Poygai-A|vir is embodied 
in the Guruparamparas and later works based on them. 
These works having been written long after the events 
described therein, the tradition they contain must be 
subjected to a careful scrutiny. Great difficulty is felt 
in tracing the origins of tradition in its several aspects 
which is a necessary process in the estimation of its 
continuity or otherwise. For, much of the value of 
tradition as a source of history depends on the definite 
nature. of its origin and continuity. It is found neces- 
sary also to sift pure tradition from a considerable mass 
of legendary matter contained in these works. Great care 
is thus necessary in treating these Guruparamparas as 
sources for the life of Poygai—-Alvar. 


i 
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c 


It is not unusual that we get some facts about our 
studies even from purely non-historical literary sources. 
By their lyrical outpourings, the Alvars - all of them - 
contributed largely to the richness of Tamil literature, 
and it is not surprising therefore that they are sometimes 
quoted in works on Grammar. The 'Antadi verses of 
Poygaiyar.have been used by the author of ‘Yapparufigala 
Virutti' to illustrate some sutras in his work. It may be 
that we are able to get some information about the saints 
from such references however, few, in general literature. 


The most reliable of all the different sources is 
undoubtedly the work of the Alvar himself namely 
‘the first Tiruvantadi' of the Nalayiram. 


The earliest extant work on the hierarchy of the Sri 
Vaisnavas is the Guruparampara of Pinbajagiya Perumal 
Jiyar. Regarding Poygai-Ajvar it says that he was born 
in the month of Asvayuja in the Asterism ‘Sravana’ and 
does not give the cyclic or the Kali years. It gives us 
also an account of the other two of the Mudal-Alvars, 
together with the life of Poygai and narrates their 
meeting at Tirukkovalür. In fact, this is the earliest. 
record of the meeting of the MudalAlvars at Tirukkovalür. 


The D. S. Caritam of Garudavahana follows the 
Guruparampara and states. that he was contemporary 
with the other two of the Mudal—Alvars. The second 
Sarga’ of the Kavya gives an account of all the three 
together. The point to note again is the contemporaneity 
of the Mudal- Aj] vars 


. 
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Later works like the Guruparampara of Brhma- 
Tantra - Swatantra - Jiyar and Prapannamrtam of 
Anantarya largely follow these two and add in 
several ways to their accounts. Thus, besides the 
Naksatra and the month of the several avataras, they 
give us the cyclic and the Kali years. The Prapannamrtam 
has considerably added to. the. comparatively simple 
narrative of the meeting of the Mudal Alvars at Tiruk- 
koviltir contained in the earlier works. 


Minor treatises like the ‘Peria Tirumudi Adaivu* 
‘The Sannidhi Guruparampara', the ‘Valittirunamam of 
Appiliai’, have followed oae or the other of the early 
works embodying tradition. The ‘Upadesarattinamalai’ 
of Varavara Muni, the ‘Adnikara Sangraha’ of Vedanta 
De£ika the Ramaauja Nürranthadi of Tiruvarangatha- 
mudanar - all together form a class of source works 
generally reflecting older tradition as found in tbe 
Gurupaiamparas. 


The Traditional Account :— 


Tradition has it that the Alvac was born at Kaaci, as 
ihe avataca of Vignu’s Coach oa a Saturday correspon- 
ding to the Sravaga  Naksatra of the bright half 
month of A}ivayujain the year Siddnarti, the year 
861902 of Dvapara Yuga!. He is said to have been 
born in a flower and spent his life in prayerful 
wanderings and quest of God. In the course of such 
wanderings he is said to bave met casually one day at 


1 See Guruparamparam of Brahma Tantra - Swatantra 
Jiyar. 


Lė 
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Tirukkovaltr the two other Alvars, Ptidattar and Péyar 
in the narrow pial of a house!? They took shelter 
there during a stormy night when they felt that a fourth 
person had also come into their midst much to their 
discomfort, though actually no human form was visible. 
This turned out to be no other than the God of the 
place who revealed Himself to their mind's eye and 
vanished at once. The  A]vàrs were much struck by 
the divine presence and were inspired to sing each a 
centum on the Great one. These works have come 
down to us as the first, second and third Tiruvan- 
tadis, which form part of the ‘Iyarpa’ collection 
of the Divya-Prabandham. In their subsequent wan- 
derings they are said to have met Tirumalisai 
Alwarat Tiruvallikképi whence all the four went 
to Mayilai, the birth place of Péyalvar and from there 
parted once again. 


From the foregoing account it will be seen how 
we have not got anything like a lead in the matter of | 
fixing the age of the Alvar. We need hardly mention 
that the manner and the date of his birth as given above 
are too fanciful io be truz history. The Guruparam- 
paras declare that he was born in a flower in a tank. 
The name Poygai- Alvar is a tamil name of the saint, while 
*Kasarasuri' is the Sanskrit name given in the D. S. 
Charita. The Sanskrit term *Kasara? means a lake and 


‘la. For the different versions of the meeting and 
discussions thereon refer to the section on 'The Contem- 
poraneity of the Mudal- A]v&rs. 
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the name apparently is a translation of the tamil 
Poygaiyar in the sense in which the authors of the 
Guruparampara understood it. In other words, they 
seem to have believed that the original tamil name of 
the saint should have been derived from the manner of 
his birth. A little reflection and a scrutiny of the names of 
some of the early Sangam poets would show that the name 
*Poygai" need not be associated with any such fanciful 
origins. It was customary in those days to rame poets 
for various reasons. For instance, *Kazbattalaiyar' was 
the name of a poet who hailed from the place called 
*Kazhàttalai'? ‘Sittalai Sattanar' was another poet so 
named because the scalp of his head was full of sores, 
*Sittalai' is also considered the name of a place to 
> which the poet might have belonged. *Kudaltr—Kilar’ is 
० evidently the name of a poet after the place he came 
from. ln much the same way ‘Poygaiyar’ or ‘Poygai 
Alvar’ should have been derived from the place called 
Poygai or from the particular region called ‘Poygai- 
Nadu’. We have good reasons, -therefore, to set aside 
the hagiologists’ account of the birth of Poygai- A;var. 


The same is true of the name *Putam' and ‘Py’. 
We come across a poet *Napputanar' in early Sangam 
literature. Without the prefix ‘Na’ the name would be 
‘Padanar’ which is not very different from Putatta]var. 
Similarly, ‘Péyanar’ the name of the author of *Mullaip- 
pattu’ in the *Aizgurunüru' collection is not very diffe- 
rent from the name ‘Péyalvar’ It is thus clear that 
these were names of persons which were in vogue in 


2. ‘*Narrinai’? - Ed. P. Narayanasami Iyer - P. 38. 
3. Ibid. P. 64. 
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those early days in the Tamil land, and any attempt at 
associating the names of these Ajvars with stories regard- 
ing their births must be deemed imaginary. | 


That the date assigned to Poygai Alvar in the Guru- 
paramparas is also fanciful will be seen, when we realise 
that it is only the later works like that of the 'Brahma- 
Tantra-Swatantra-Jiyar' that pretend to give such seem- 
ingly precise and minute details including the cyclic and 
the Kali years and not the earliest extant literature on 
the subject like the Aarayirappadi or D. S. Charitam. 


We cannot suppose that the later hagiographers 
would have had better information than either Pinbaja- 
giya Jiyar or Garudavahana, particularly in view of the 
fact that tradition was the only source,of information 
for all of them. ba 


Epigraphical Evidence : 


+ An inscription in the Arulalapperumal temple at 
Kanci dated in the 9th year of the reign of Vikrama Cola 
records that Poygai-Alvar and Putattalvar were born 
under the asterism *Jyesta (Tam. Kettai) * According 
to Prof. Keilhorn's calculations, the coronation of 
Vikrama Co]a took place in A.D. 11185 and the date of 
this inscription should therefore be 1126-275. That part 
of the inscription which specifies the Naksatra reads thus: 


4. S. 1. 1. Vol. 3 pp. 186 to 190. 
5 Ep. Indica. Vol. 7, p. 5. 
6. Dr. S. K. Ayyangar refers to it as an inscrip- 


tion of 1118 referring itself to reign of Vikrama Cola - 
Early Hist. of Vaisaavism in South India, p. 76. हैं 
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Qundarar (39110 (10 )#० DSH sru$i) Bam Sg 
हा ४१60 mmu. (8$ क#ी(5(०४)+ Spars gt! urg ८५७७ थी eo 
ut (w)SSSribart wh Quri s urpu rg ४ 
(Qos क्रीक्रकं5क( em) Bret Bora (c )6lu Gy 
10747 11/0(11 )1/17"1 ((5)afl..... According to the Guru- 
paramparas and the D. S. Caritam, however, the Nak- 
satras in which the Ajvars were born are Sravana and 
Avittam respectively. 


Commenting on the above discrepancy, Dr. S. K. 
Ayyengar observes as follows २ 


“This raises the question how far the hagiologists 
are correct and whether we should not prefer the inscrip- 
tion to the hagiologists. It is just possible that in this 
particular the hagiologists are wrong; but the question 
arises that in regard to this detail what better informa- 
tion the writer of the inscription could have had; the 
presumption would be that the hagiologists put themselves 
to the trouble of investigating the matter when they set 
themselves up to write the lives of these saints. The 
inscription writer could have been under no such obliga- 
tion. He might simply have set down what he might 
honestly have heard about the matter either outside or 
from the temple people. That after all, is a 12th century 
piece of information in the inscription and could not lay 
claim to be accurate for centuries considerabley anterior 
to the 12th century, whereas the information of the 
hagioloists at least presumes an enquiry whatever might 
have been the sources of information available to them. 
In a matter like this there is not perhaps much to choose 


7. 5. 1.1. Vol. 3, p. 187. 
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between the two and it would be better to accept a 
perhaps continuous tradition rather than an isolated 
piece of information like the detail in the inscription 
relating to a period far anterior to the date of inscrip- 
tion” | 


In other words, while admitting the possibility of 
error on the part of the hagiologists in this particular, 
he would still be inclined to prefer their version to that 
of the inscription, on the ground that the former pre- 
Sumes anenquiry and investigation which the latter 
may not. It may be pointed out that the presumed 
enquiry on the part of the hagiologists could only have 
been of the nature of ascertaining that tradition, which 
should have been the basis for the inscription writer also. 
The temple people who must have been the functionaries 
of the temple are no mean respositories of tradition, so 
that we See that both the inscription and the hagiologists 
could have relied on tradition only for their versions. 


It is true that itis 12th century piece of information 
that is contained in the inscription. But tradition as 
preserved by the hagiologistsis is not by any means 
anterior to it. Indeed, if we understand ‘continuous 
traadition! to mean that which is embodied in the 
Arayirappadi and the works following it, it would be 
even posterior. Besides, it is not easy to question the 
reliability of the inscriptional version. For one thing, 
it has been inscribed by the temple committee, a quasi 
Governmental body and at the Capital City, and not in 


3 2. Dr. S.K. Ayyngar-Early History of Vaisnavism 
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an unimportant place. Secondly, it pertained to a 
very important and memorable religious ceremony that 
had to be performed on 13 days in the year? - a matter 
in which al! possible care would have been taken even in 
respect of the minutest details. 


The value of the evidence contained in the ins- 
cription may therefore, be deemed greater than that of 
the hagiologists, though as the learned author himself 
observes that ‘in a matter like this there is not perhaps 
much to choose between the two. 


The foregoing is the only inscriptional evidence so 
far available concerning Poygai A]var. Jt does not, 
however, help us very far in as much as it gives only the 
Naksatra of his birth and no more. Surely, it is no great 
point to make out of it, that the Alvar must have lived 
centuries prior to 1126. 


Light is sought to be derived from a purely literary 
source viz., some illustrative stanzas given by the 
commentator on *Yapparungala Virutti’ a Tamil treatise 
on prosody. These stanzas are quoted under the name 
*Poygai-Vakku' and among them are found two verses 
of the first *Tiruvandadi' (v. 51 and 69)? and two others 
which refer to a ‘Tiraiyan’™ and a certain ‘Tarkkij|i’" 
From this the inference is drawn that Poygai Alvar was 


9. S.I. I. Vol. 3 - p. 190. 

10. Yapparungalam - with ` commentary Ed. 
S. Bhavanandam Pillai (1916) pages 219-20. 

11. Ibid. pp. 45 and 518. 

Ila. Ibid. p. 138. 
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also the author of several works other than: the first 
‘Tiruvandādi’. In other words, it is held that the Alvar 
and the author of the stanzas styled ‘Poygai-Vakku’ are 
one and the same.? With this as basis and by reason 
of the fact that in one of the verses a ‘Tiraiyan’ is 
- addressed by the poet himself, a contemporaneity bet- 
ween him and the Alvar is attempted to be established. 
This ‘Tiraiyan’ is held to be no other than Tondaman 
Iiandirayan of Tamil literature, who heid sway over 
Kāñci prior to the Pallava rule over that region.? 


But there are difficulties in accepting the. foregoing. 
One cannot be certain about all the verses named 
‘Poygai-Vakku’ in the work above mentioned being the 
compositions of one and the same author in spite of 
their general and uniform designation. as such. To 
mention only one instance where the author of the ‘Yap- | 
parungala Virutti' himself seems to have erred, it may be 
pointed out that the ‘Venba’ beginning with: ‘Vafiji- 
veliya' quoted as ‘Poygai-Vakku’ and which has been 
accepted by many?? has bean attributed by some scholars 
to Auvaiyar'®. The inference, therefore, is that the author 


12. Dr. S. K. Ayyangar, Early History of Vaigna- 
vism page 72 


13. Ibid. pp. 68-70. 


" 14. Yapparuügalam - Ed. S. Bhavanandam Pillai 
‘p. 350. 


T di M. Raghava Iyengar - Alvarga] Kalanilai 
3p. à 

16. R. Raghava Iyengar - Article on Auvaiyar, 
Sentamil, Vol. 2, pp. 229-30. See also *Scyyuliyal? sütra 


72 Naccinarkkiniyar Urai - Madurai Tamii Sangam Edn 
1917 - p. 66 
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of the ‘Yapparungala-Virutti? might have had confused 
notions not only about this particular verse but also 
about the others quoted in the work as ‘Poygai-Vakku’. 
More than that, it seems very probable that the author 
himself intended to denote two persons of the same name 
"Poygaiyar'. Thus for instance, in his commentary on 
Sutra 57, he observes after having set down three illus- 
trative Stanzas thus:-  "ersmejib Gnas qh Au 
eid d ora 1१000 6 BT Fr ray mar 
STUNDE AAG Gurgduaés Glemere aun 
TTUIBS Bo” orug Gluimiiem o em. 


It is significant that out of the three stanzas he 
should have singled out the one beginning with ‘Arimalar’ 
and named it specially ‘Poygai-Vakku’. The natural 

7 inference should be that he wanted to denote that the 

*author of that verse was quite different from the Alvar - 
the auther of the two ‘Tiruvandadi’ verses. It is no 
argument to suggest that the author mentioned the one 
and ignored the other two because their authorship was 
well known. For, later in the work he quotes these very 
two verses of the first "Tiruvandadi' under the specific 
name *Poygai-Vakku'!5, In view of all these, it does 
not seem quite safe to presume that all passages named 
*Poygai-Vakku' are by Poygai- Àj var. 


Granting for the moment that the Alvar is the 
author of these verses it is not easy to maintain that the 
reference to the *Tiraiyan' in the verse beginning with 


17. Yap. Virutti Ed. S. B. Pillai - p. 220. - 


18. Yapparuágala Virutti - Ed. S. Bhavanandam 
Pillai - P. 460. 
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‘Aliyilaippa’ is to Tondaman Tandirayan alone and to 
none other. This problem whether the reference is 
specifically to that person requires some examination. 
The verse in which the specific reference is sought is the 
one quoted in the ‘Yapparungala Virutti' as an illustrative 
stanza to elucidate Sūtra 4. There are varying versions 
of this stanza?. It may be inferred from this that it is a 
separate and isolated verse not yet known to belong to 
any definite and finished work. A guess may therefore 
be hazarded. This isa stanza in what is technically 
known as the 'Ahapporu]-Tipai' in Tamil literature. 
There are other stanzas of the same kind styled *Poygai- 
Vakku' in the ‘Yapparungala Virutti'given as illustrations. 
Whoever the author of these verses was, may it be that 
he was the author of a work in the ‘Ahapporul’ category, 
from which these stanzas have been taken? If it be so it 
is just possible that the work as a whole was lost, some 
separate stray verses alone having come down to posterity. 
And it may be that the stanza now under discussion is 
one such. 


We saw how the author of the *Yap. Virutti’ names 
it 'Poygai-Vakku'. But the instance of the stanza 
*Vafijiveliya' must put us on our guard against accepting 
itas such. It is for this reason apparently that the 
learned editor of the Pattuppattu has labelled this 
verse along with the other two beginning with ‘Vañji- 
veliya' and ‘Kakkai Karidu' merely as time-honoured 


19. Compare the Stanza as given in(1) Y.V. p.145. 
and 518. (2) Purananüru - 2nd Edn, Dr. V.S. Iyer 
- p.72,(3) M. Raghava Iyengar Alvargal Kalanilai p.29. 


ALVARS १45 
: | 
Ylustrations?, Now we come to the specific problem of 
determining the exact reference in the address ‘Tirayavo’ 
in that verse. 


The verse has been quoted by the author to illustrate 
what is termed Tin amil prosody as ‘Ezhuuttanandam’. - 
The author explains it thus: ‘crap arer bsr — 
UTLUUBGAT Guages r óso usp 
ur@arg-cor2r-QupQuut srt AQuapsser 
GUEST, Quphuryaer Qusar hsh erc(m 
T T ऊ 60 oor 
Furtheron, having quoted the stanza. he observes : 
Qasmi 'IoquGare soy Auman ss 
er ap SST 01109 E Bn 10011 6० top S smeor bs. 


The sense implied in the verse would conform to 
what is called *Nadaha-Va]akku' in Tamil literature. As 
such 'Tirayavo' implies accordin gto some a direct address 
by the author of the poem to the patron concerned. In 
other words a contemporaneity may be established under 
the circumstances between the author of the verse and 
the patron addressed.?? > 


Now the question arises who is the *Tiraiyan 
referred to in the verse. It may be noted here that it 
is called a natural name (Iyar-Peyar) by the author of 
the “Yap. Virutti’. The question arises because there 


20. Pattuppattu - Ed. Dr. Swaminatha Iyer - 
Preface to the 2nd Edition - p.26. 
2]. Yap. Virutti - Ed. S. Bhavanandam Pillai - pp. 
. 518-19. 
. 22. Dr. S.K. Ayyangar - Early Hist of Vaisnavism 
in S. Itndia. PP 68-69. 


c 
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are atleast more than one of that name known to Tamil 

literature. Besides Tondaman Jjandiraiyan we have 
another ‘Tiraiyan’ the Lord of Pavattiri. Besides 
the natural name 'Tiraiyan? may apply to anyone among 
the descendants of the famous Tondaman Tjandiraiyan 
himself. The fact is that theterm isa generic one 
meaning the ‘people of the waves’ viz,, the fisher folek?*. 
It may, however, be admitted that this address is here 
meant to chieftain of the tribe. Only it is difficult to 
ascertain which particular chieftain it was. 


Mahamahópaàdhyaya Dr. V. Swaminatha Iyer con- 
cludes his note on "Tendaman Jandiraiyan’ in a may 
that precludes the possibility, at any rate in his opinion 
of any specific reference to him in that verse. For, he 
sets down tha three stanzas beginning with ‘Paduks 
Paguko’ ‘Vafijiveliya’ and ‘AJiyiaippa’ and says that 
they all bespeak the glory of his descendants.2 

Pandit Raghava Iyeügar is also inclined to see the 
reference to a certain ‘Tiraiyan’ only in the verse and 
none to Tondaman Ijandiraiyan in particular. 


The editor of the ‘Narrinai’ on the other hand 
would see a specific reference to Tondaman Ilandiraiyan 
in the address -Tiraiyavo! in that verse. But his 


23. Ahananiru:- Ed. Rajagopala Tyengar - P. 51. 

24. P. T. Srinivasa Iyengar - History of the 
Tamijs- PP 97, 98. also K. Balasundara Naikar, 
article on ‘Iandiraiyan Yar’ ~ Journal of S. V. Oriental 
Institute. Tirupati. (XV 2-1954) 

25. Pattuppattu - Ed. Dr. V.S. Iyer - 2nd Edn. 
Prefzce P. 26. 

26. M. Raghava Ivengar - Alvarga] Kalanilai P.29. 

27. See ‘Narrinai’ Ed. P. Narayanaswami Iyer — 
"Padinor-Varalaru' P. 7 and Ibid P- 63. 
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position can be shown to be untenable. In the first place 
he holds evidently on the basis of the ‘Yap Virutti that 
there is only one Poygaiyar in the whole range of 


Tamil literature. For adequate reasons given above, 
it has been shown: 


(1) That the author of the ‘Yap. Virutti’ himself 
is not quite sure of the identity of the several authors 
he mentions and 


(2) That there is the possibility of more than one 
Povgaivar in the history or Tamil literature. He seems to 
have relied on a doubtful authority for his conclusion. 
Itis far safer to agree with the opinion of Doctor 
V.S. Iyer and Pandit M Raghava Iyengar for the 
following reasons. 


1) ‘Tiraiyan’ is a generic name. 


2) It can possibly refer to the descendents of 
Tondaman Iijandiraiyan 


3) Besides Tondaman Irandiraiyan there is atleast 
an equally famous Tiraiyan in Tamil literature. viz.. 
Tiraiyan of Pavattiri. 


The conclusion is then borne in upon us that it is 
difficult to establish the contemporaneity of Poygai 
Alvar with Tondaman Ilandiraiyan. 


If it is difficult to establish the centemporaneity of 
the Alvars with Ijandiraiyan on the evidence of ‘that 


28. Ibid P. P. 64-65. 
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verse, itis much more so to establish the same with 
“Kochchenganan’ on the basis of ‘Kalavazi-Narpathu’, 
for, this presumes again that the Alvar Poygai and 
Poygaiyar the autbor of the poem are identical. For 
several reasons, learned opinion inclined at any rate, 
to doubt the identity seriously?*. 


29: Among the older generation of Tamil scholars 
while Dr. V.S. Iyer held that 'hey were different, the editor 
of *Narrinai' was of opinion that theey were one and the 
same. The latter would assert that there was only one 
Poygaiyar in Tamil literature. As pointed out before he 
seems to rely on the evidence of the ‘Y4p-Virutti’ solely 
for this conclusion. Pandit M. Raghava [Iyengar is 
inclined to the view that the Alvar and the author of the 
*Kajavali' are one ( Ajvarga] Kalanilai-- P. 28). Does 
he allow still for doubt when hesays:- 9७ काळे car 
af QUTUSU DTA udu wea e55555u 
STUN urias छी७क AYO work NU 
Guimrürmsumt pw PUTAS 8900030 tar 2855 qp 
COT SH HH TOUT 6p 5 GO ७1० क. 


. (Ibid P. 28) 


The learned editor of the *Kalittogai' on the other hand 
is definitely of opinion that the Alvār and the author of 
the ‘Kajvazi’ are different persons. He gives reasons 
for the same. (Kajavazi Narpathu - Ed. E. V. Ananta- 
rama Iyer - Preface P. 15 ) Dr. S. K. Ayyanegar would 
also reject this identity on ‘considerations of literary 
criticism". Yet properly enough he does not press the 
point and seems to treat it still as an Open question. 
(Early Hist. of Vaigaavism P. P. 73—74) Pandit 
M. Venkatasamy Nattar declares that they were clearly 
different people. S:ntamil S:lvi-Vol. 2 P. ) and so 
too Mr. Balaráma Iyer of the Annamalai University 
(Preface to Manavijayam P-24). 
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We are not thus in a position to fix the age of 
Poygai Alvar definitely on any positive evidence. The 
literary evidence sought for is not conclusive. It will 
not be quite safe to assign him on the strength of that 
evidence to the second century A. D. - the age of the 
Sangam as at present conceived. 


We have now to turn to the first Tiruvandadi itself 
for guidance. Quite unlike the works of Tirumangai 
Alvar it does not give any indication about contem- 
poraries or past events, or mention the achievements of 
the rulers of the Alvar’s time and generation. Neverthe- 
less, such of the internal evidence as can be gathered 
from the work enables us to get an idea of the author 
himself, his mode of life, his devotion etc. Indeed, 
as will be seen presently, it is a study of the Tamil 
Andadi literature in general and an examination of the 
First Tiruvandadi in particular, that will enable us to fix 
the ige of Poygai Alvar. But here the historian must 
guard himself against making the literary and stylistic 
evidence the sole evidence fore his chronological con- 
clusions. ` 


At this stage certain facts of the nature of internal 
evidence collected from the 1st Tiruvandadi by previous 
writers may be examined. Verse 77 of the work refers 
among other places to certain place called ‘Vinnagar’. 
wherein the God is said to be in the sitting posture.®° 


30. Gals (ph 6060 soo (Bb Abs may tb 
०कप d 
EBS of oir Gamer G un er cor «(pth 
Sig A SH Bsr (BN borer AL b का or 
न BL STOOT 
Eomh 09% (10111 T 
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There is another reference to ‘Vinnagar’ in the 3rd 
Tiruvandadi of Peyalvar?i. The author of the ‘Tamil 
Studies’ derived the term from ‘Visnu-Nagar’®? while 
Dr. Hultzch believed it to be a possible derivation from 
Visnu Grha’. Pandit M. Raghava Ayyaagar is also 
of the latter's opinion.** 


Dr. S. K. Ayyangar finds no justification in grammar 
for the kind of coalescence brought about by the combi- 
nation of the works ‘Visnu’ ‘Nagar’ into ‘Vinnagar’. 
It would appear that he would reject the other derivation 
of Dr. Hultzch also. His interpretation of the term as 
a compound of two words ‘Vin’ and ‘Nagar’ meaning 
the ‘city of Heaven’ is convincing and is borne out by 
the contrast between ‘Vinnagaram’ the city of Heaven 
and ‘Mannagaram’ the city on earth implied in verse 62 
of the 3rd Tiruvandadi. 


Another interpretation, but not very different from 
the above may be given. ‘Nagar’ has been used in Tamil 
literature in the sense of.a temple.  meofln&o Aww 
PBST ITS SS This‘ has been explained by the 


31. ८३6०० 6०्ग क ए 10 Qarooasr wif Hom प्र Bit 
l (5861816 Lp 

10 OT SOT & J LD LOTLOTL Gay ooo) d eo D 
— L0 GUUT oT छ कं 55 

OST (छ --७०७ (5601 A nisb 

न i l 6 Sor (8ळ॥ tg. 

Sor EL 60S BET Ds amha. 
32. M. Srinivasa Ayyangar-' Tamil Studies? p. 301. 


34. M. Raghava Ayyangar - “Alvarga] Kalanilai’ 


35. ‘Tirumuruharruppadai’ line 238 


« 
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commentator thus: Os mM b s Lb C50 UI L1 SH’ 6) नी ना i560 60 
emm uuh APh usu] fis sats m 
arp óA He adds: ‘sar’? QerSrwerit Garuda vor 55) 


Lor 096 


‘Nagar’ in the sense of a temple has been found to 
be used in another text also. Line 484 of the ‘Maduraik- 
kanci’ begins thus: aenumiss»t. mers) etc. The 
commentator explains it as GaruIS saute Crane 
6T 6T क .37 


In view of the above usages in the Tamil classics, 
*Vin'-'Nagar' may also mean the temple in Heaven. It 
must be admitted that this interpretation is not very 
different from the interpretation of the term as the city 
of Heaven', since both point to the same high seat of 
God Vignu viz.,'"Paramapadam?. It may be noted in 
passing that the derivation of the term *Vinnagar' from 
‘Vin’, ‘Nagar is more natural as having been brought 
about by the combination of the two terms long in use 
in Tamil literature than the other derivation suggested 
above. It seems unnecessary ‘to postulate a strained 
process of more than one stage of transformation from 
the Sanskrit ‘Viggu-Grha’ to the Tamil ‘Vinnagar’. 


All this discussion regarding the term and its deriva- 
tion was necessary to understand aright the meaning of 
the term. It is clear that in the verse referred to it point 
to a certain place. The question arises: which is that 


36. 'Pattuppattu' ed. Mm. Dr. V. S. Iyer- 
*Naccinarkkiniyar Urai’ p. 48. 


37. Ibid p. 286 
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place that has been sung? The author of the ‘Tamil 
Studies’ identifies ‘Vinnagaram’ with ‘ParamsSwara Vin- 
nagaram' at Kanci, and concludes on the basis of 
Dr. Hultzch's opinion about the probable date of the con- 
struction of the shrine that the Alvar who sang about it 
must have flourished in the latter half of the 7th century 
A.D That the above identification is groundless has 
been clearly shown by Dr. S. K. Ayyangars and by 
Pandit M. Raghava Ayyangar*. The two latter, while 
thus rejecting the identification of the author of the 
‘Tamil Studies’, would themselves suggest different ones. 
The former of them states categorically thus: “Coming 
to the ‘Vinnagar’ under discussion there are five 
of these in the CoJa country in addition to ‘Paramegwara 
Vinnagaram’ in Kafichi. The actual reference here is to 
Vaikuntha Vinnagar near Siyali in the Tanjore Districts, 
He does not however give any reasons for this conclusion. « 


The latter is of opinion that this ‘Vinnagaram should 
refer to one of three places of that name in the Cola 
Country’. Further on he would suggest the possible 
identification of the place more particularly with Nandi- 
pura-Vinnagaram in the Tanjore district. The reasons 
given for the assertion that the town and the temple must 
have been built by Nandivarman-I grand-father of 


38. M. Srinivasa Ayyangar ‘Tamil Studies’ p. 302. 
39.. ‘Early History of Vaisnavism pp. 65-66. 

40. Alvargal Kalanilai’ p. 51. : 

4l. "Early History of Vaisnavism' p. 66. 

42. ‘Early History of Voisnavism’ P. 66. . 

43. M. Baghava Ayyangar- Alvarga] Kalanilai? P. 5] 
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Simhavisnu are not quite convincing. Whoever it was 
that founded the Nandipura Vinnagaram shrine, there is 
clearly no reason to. assert that it is alone the Vinna- 
garam referred to in’ the verse, there being two other 
places also, unless we also advance sufficient reasons to 
exclude them 


All this trouble and mistaken identification is the 
result of taking ‘Vinnagaram’ to refer to a particular 
shrine. We saw how it simply stands for ‘Paramapadam’ 
the abode of Visnu. We have the authority of the great 
Visnava commentator Periy-Achchan Pillai for that 
interpretation. He definitely says “aler eor (mtb? eres mi 
UTIUS SD st Glercbgyd pgi**. and the commentary 
son verse 62 runs thus: (gw srs) 629 ear 60OT & (5 LD 
Genab erviberm f SHES Ber mum $F 0101, UTO ऊ s 
ACL mty wo FF SBT, smibé diGurr GL. aL ४१८७7 
US 2s hammi Ge FBS Dus Gs 8116० Amis, 
This text of the commentary is further explained in the 
*Arumbadam' wherein the term ois $@’ is said to 
mean ‘amia sigi’ the ‘“Amimbadam’ adds ‘Gaver 
Hou SHEETS stot Mug” The term shid would 
refer that what is termed in Sr} Vaignva phraseology as 
‘Saulabhya’, that trait of easy accessibility of God born 
out of His boundless grace. In other words the commen- 
tator states that while the God resides ın heaven for 
his own high pleasure, His presence in earthly shrines | 
is due to his benign grace and solely for the welfare of 
his devotees 


(5८ 
en m 


44, Ibid P. 51, F. N. I. 
45. Commentary on verse 77 - ‘First Tiruvandadi’. 
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It is clear therefore, that *Vinnagaram' in the verses 
refers simply to Heaven the abode of Visnu*®. Indeed, 
‘Paramapadam’ as the abode of Visnu has been sung by 
the Alvars and included in the traditional list of 108 
Vaisnava Shrines. The staunch Vaisnava Poet, Pillaip- 
peruma] Ayyargar has included it in his work the 
"Nürrettu-Tiruppadi-Andadi calling it by the name of 
*Tirunadu'". Interpreted in this light ‘Arimeya Vinna- 
garam’ would mean the place very much resembling the 
city of Heaven where the God Visnu resides. And so 
too the other ‘Vinnagarams’ in the Tanjore Disnrict. 
There is no point therefore in traying to determine 
the date of Poygai Alvar and Pevalvar on the basis of 
the reference to ‘Vinnagaram? in their works. 


There is yet another approach to the subject on the 
basis of the Tiruvandadi itself which is the only work of^ 
the Alvar inthe Nalayiram collection. We saw how 
the andadi verses of Poygaiyar were quoted by the 
author of the Yap. Virutti. The fact that he has used 
them to illustrate a class ef old time 


metrical composi- 
tion called Arşa (Tam. 


*Aridam?) deserves to be 


46. Prativadi Bhayankaram Annangaracarya also 
interprests the term in those verses as ‘Paramapadam’. 
He says that it would not be possible to identify *Vinna. 
garam' with the *Uppiliyappa shrine because the God 
therein is not in the sitting posture as is described in the 
verses under refercnces. He would however, add that 


'Vinnagaram' at Kanci (Divyaprabandha Divyartha 
Dipikia- Mudal Tiruvandadi verse 77. ) xin 


47. milmusmenGerp OTT sòr ti ऊ ॥ 10 
Guri (1क्रीष्ण apro mrGi mfipesri m 
७॥1॥#0७ 5177" (9s ASTAL ul 
Fo. Bh STC rom (15% 5ं छी 61 cir. 


LIIT 600F iq. 
65-46 Bri_r 
6011... rr Lm fg sor (9) 


ALVARS 155 


noted. For, we cannot fail to infer from this that 
Poygaiyar and other writers had early come to be recog- 
nised as belonging to the older generation of poets in 
the Tamil land. Now, the specific question of andadi 
literature as such, its characteristics and the period of 
its vogue in the history of Tamil literature will be of 
interest. 


Andadi as a form of metrical composition was more 
in vogue in Tamilliterature than in Sanskrit. It is a 
metrica] device, wbereby each individual stanza or verse 
in a particular work is made to begin with the last woid 
or letter-ending of its previous one so as to form a 
linked series cf verses. It has been crisply defined in 
Yappatuügalak-Karikai thus: 


"HRS (0 ऊ OT 5 dsrQuuss Sr S 
The sutra of Yap. Virutti on ‘Andadit-Todai’ runs thus: 


my YSsorsgd am (0101 क BST: Gui sor Gn Hert 
10705 sr jobs dG(gGg ^: 


The author of the *Virutti' gives an elaborate classifica- 
tion on andadi literature as such according to the 
different ways in which the metrical device is employed.*? 


Commenting on Sutra 239 of *Seyyujiyal' Perasiri- 
yar observes:- “LSID dior ib 5 uim n sor Gu 3561 mer L1 | 
ercorGorGlujeofleór t|) me Sr Cou cory uur mm à 


48. Yapparungalak-Karikai-siitra. 

49. Yap-Virutti, Ed. S. Bhavanandam Pillai. 

50. Ibid, pp. 183-187, Refer also Sentamil, 
Vol. V. P. 272, art by R. Raghava Iyengar. 
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ne GeuiujJomih Gumi bs aps AFLAU. AG WS 
A कराना नागा 1१7 017 Ghicureoo uicit (pgseomad go AFL 
FST Oeusujenh seras ts. It is evident from 
this that Pérasiriyar refers to the Andadi verses as inno- 
vations. Besides, it is significant that he should have 
cited the Andadi verses of Poygaiyar and others as types 
of this innovation in Tamil prosody. It would appear 
then that Andadi as a form of literature came into vogue 
only lately, at any rate later than the Sangam classics. 
It is generally accepted that Tolkappiyam did not notice 
the grammar of Andadis. That must have been so for 
the excellent reason that this kind of literature was non-- 
existant in the time of Tolkappiyanar. In fact we have 
only very rare and stray instances of ‘Andadi’t Toga?’ in 
the fourth ten of ‘Padirruppattu’ and the-eighth ten of 
‘Ainguruntru’ in the whole range of the Sangam collec- 
tions. 


In the light of the foregoing we won't be far wrong 
in saying that the author of the First Tiruvandadi must 
have flourished not exactly during the 'Sangam age but 
later when strict literary conventions were first beginning 
to change and newer forms like the Andadis were begin- 
ning to be composed. This, however, should not be 
construed to mean that he came much later in the 
history of Tamil literature. Far from it; the Andadi 
compositions of Poygaiyar and others have been cited 
as examples by commentators Perasiriyar and Naccinar- 
kiniyar. We may therefore conclude that Poygai Alvar 
must have lived just after the Sangam age i.e. about the 
4th or 5th century, A.D 


CHAPTER IV 


THE CONTEMPORANEITY OF THE 
MUDAL-ALVARS 


The Mudal-Alvars as the term indicates were tradi- 
tionally the first group of saints who were born into this 
world as the ‘Ambas’ of Vishnu for the redemption of 
mankind. The traditional biographies and other kindred 
works give an account of these three Alvars together. 
The date of the first of them Poygaiyar having been 
already discussed, that of the other two may how be 
considered. The Arayirappadi has it that Pudattalvar 
was born the next day after the birth of Poygai in Avitta 
(Tam-2jod-tw) Naksatra in the month of gud. 
The very next day after that saw the avatara of 
Peyajivar. The cyclic and the Kali years, as has already 
been observed are not given. 


The Sanskrit work D. S. Charitam also gives only 
the month and the asterism in which these two were 
born? The ‘Upadésa—Rattinamalai’ of Varavaramuni 

1 OB Jb ST Deve. Lhd SST hari dm aL. cb 
८०60 &०प१(४७0 Adoru uS wr # ०७१71 ॥ 6०१९6) 
YS 8200की orm BSED Ma mass S Sg Sá e 
DOU SNS SH बी 60) —- Ar-G-Prabharvam ed S. Krisha- 
macbairi P. P-7-8. 

2. मासे घतस्मिन्वसुधे चनिष्टपारेसमुद्र पुरि मछुनाभ्याम्‌ i 
नीलोत्पलान्तादसुवि भूतनामा कौमोदकी शक्तिमयोमुनीन्द्र॥ 
तन्मसएवाविरभूदिवप म्घित्‌ प्राचेतर मयूरपुर्याम्‌ | 
महाभिधाने लतिका दान्तात्‌ श्रीनन्दकात्मा मबिकैरवान्तात्‌ ॥ 

—D. S. Charitam - Sarga - I 
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gives the same details regarding the birth of these 
Alvars as also the ‘Vazhlittirunamam’ compositions of 
Appijllai?. The  Guruparampara Prabhavam of the 
Trtiya-Brhma-Tantra Swatantra-Jiyar, while agreeing 


with the above adds the cyclic and the Kali Years for the 
avatara of Pudattar and Péyar.  Thusfor instance it is 
Stated that the former was born in the year Siddharti 
862901 of Dwapara Yuga. The pretended accuracy and 
minuteaess, of detail given in this work have been 


already needed discussed and no more elaborate discussion 
on them is here. 


The 'Sannidhi Guruparampara’ naturally follows 
the account given in the work of Brahma-Tantra- 


Swatantra-Jiyar in every respect and is a very recent 
production. 


The traditional account of the lives of these Ajvars 
as given iu the earlier biographies and later works do not 
give us any lead in their, matter of fixing their age. The 
main points to note here’are their avataras at Kanci, 
Kadal-Mallai and Mayilai respectively, and their meeting 


at Tirukkovalur with Tiruma]isai Azhvar (Sam - Bhakti- 
sara). 


Apart from the inscription in the *Arulàlap- 
Perumal’ temple at Kanci already noticed. there is 
hardly any other epigraphical evidence concerning the 


3. miu Auded Bene 5 suf & sr cor eum iG us 
(Pudattàr) ‘Amismatiuhuie s FUND FSS 
werd IT if Gus (Peyar) 


a 
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dates of these Alvars. Even there it must be noted that 
mention is only made of Poygaiyar and Pudattar, and 
Peyalvar is left out of account. 


- There are a few references to them in literature 
which are, however, vague and indifferent from the point 
of view of chronology. We saw how the commentator 
Perasiriyar in this commentary on the ‘Tolkappiyam’ 
refers to the Andadi verses of ‘Poygaiyar and others’, 
which seems very much to imply the other two Püdattar 
and Peyar also. But the implication, be it noted, is 
only in respect of their Andadi compositions and not by 
any means in respect of the times in which they lived. 
In other words, we cannot infer from that phrase any- 
thing more thap the fact that Poygaiyar and others were 
authors of Andadis. 


Again, the ‘Yapp-Virutti? quotes a verse as an 
illustration for the class of poetic composition called 
‘Arşa’ (Tam-Aridam ) and ascribes it to the joint author- 
ship of Padattar and Karaikál-Peyar. At a very generous 
estimate this can lead to the inference that they were 
both contemporaries, which however, does not help us 
very far in fixing the age of Piddatalvar. We are not 
in a position to ascertain the age of the poets with 
anything like accuracy. 


Nor does the quotation of a verse as ‘Padattar 
Avaiyadakku' by the commentators Pérasiriyar aud 
Naccinarkiniyar help us in that direction. At best we 
can infer from this that the Alvar must have belonged to 
the older generation of poets in our country. 
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The late Mr. T. Gopinatha Rao assigned the middle 
of the 7th Century A. D. to the Mudal-A]vars on the 
basis of the reference to Mamallai, the birth place of 
Pidattajvar in his own work, the 2nd ‘Tiruvandadi’. He 
believed that Mamallai must be none other than the 
famous town of Mahamallapuram built by Narasimha 
Varman-I Mahamalla, and that therefore the Alvar who 
referred to the town must have come after him*. The 
mistaken assumption on which the above conclusion was 
based has been effectively criticised by Dr. S.K. Ayyangar 
and Pandit M. Raghava Ayyangar’. It is not necessary 
to go over the whole ground over again here. 


Tt is also clear how references to ‘Vinnagaram’ in 
the ‘Third Tiruvandadi' of Péyalvar cannot help usin | 
any way in that ‘Vinnagaram’ in these verses stands for 
*Paramapadam' and cannot be identified with any other* 
place on earth 


In the absence of any positive evidence internal or 
external, literary, traditional or epigraphic, we are again 
forced te rely on the one indisputable fact viz. That the 
only works of Pudattar and Péyar in the whole range of 
the four thousand verses (Nalayira-Divyaprabandham ) 
are the ‘Second and 3rd Tiruvandadis'. As in the case 
of Poygaiyar references to their verses as ‘Arşa’, quota- 
tions of them in the commentaries and in works on 
prosody, and above all their undeniable richness and 
classic harmony must point to the fact that they belonged 
to above the fourth or fifth Century A. D. when the 


4 ‘History of Sri Vaisnavas’ P . 16 mE 
5 M. Raghava Ayyangar - Alvargal-Kala Nilai 
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strict literary conventions had begun to change and newer 


र 


forms like the ‘Andadis’ were beginning to be composed 
in the Tamil country 


In the foregoing discussions on the dates of the 
Mudal Alvars we noted how all the traditional accounts 
were persistent with regard to one point namely, their 
contemporaniety. This is in fact one of the very few 
problems connected with the history of the Alvars on 
which there has been complete unanimity of opinion. 


The author of the *Tamil Studies’ in his discussion 
on the age of Mudal Alvars seems to rely on tradition 
which says they were contemporary. For, after identi- 
fying ‘Vinnagaram’ sung by Poygaiyar and Péyar with 
Parames$wara Vifinagaram at Kanci and further establish- 
ing that they must have lived in the latter half of the 
7th Century A. D. on the basis of Dr. Hultzh's asser- 
tion that the temple must have been built in 690 A. D., 
he assigns these — all the three - to that age. In other 
words, having decided the age. of two of them on the 


basis of the reference to Vinnagar in their works he 


assigns them all to the same age evidently relying on 
tradition as to their contemporaneity. To make the point 
clearer his own words may be quoted:- 


. “It is believed by some scholars that Poygai- Alvar 
was no other than the author of Kalvali’, If there was 
any truth in this supposition the first three saints must 
have lived during the reign of the Cola King Kocheng- 
anan, viz. prior to tbe 6th Century A. D." 


6. Tamil Studies - P.300. 
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‘According to Dr. Hultzh Params$wara Vinnagaram 
was built by the Pallava King Paramégvara Varman-II 
(A.D. 690) These three Ajvars should therefore have 
flourished in the latter half of the 7th Century A.D.”7. 


Dr. S. K. Ayyangar in his ‘Early History of Vaisna- 
vism in S. India’ observes:- 


"I believe Iam warranted in ascribing the 2nd 
Century A. D. as the age of Poygai-Alvar. The comment 
of Péragiriyar already quoted refers to the Andadi verses 
of ‘Poygaiyar and others; a description which implies 
the two others Pudattar and Payalvar at any rate. This 
connection of the three is borne out by the similarity of 
style and sentiment which is very close indeed among 
the three ‘Andadis’, We might then ascribe these early 
Alvars to the 2nd Century A.D., the age of Tjandirayan, * 
Nalan-Ki]li; and Senguttuvan®™, 


Itis evident from the above quotation that the 
learned author means’ contemporaneity by the term 
‘connection’. Therein he establishes the contemporaneity 
of the Mudal- Alvars on the basis of Perabiriyar's words 
*Gumuispaurmit ap erudit «2j i5 का AF Ole wi wy air 
कहा" and then points to the ‘close similarity of style 
and sentiment’ in their works as bearing out that 
‘connection’. It may be noted, however, that no such 
connection between the Mudal- Ajvars can be established 
on that basis alone. It is true that the phrase implies 


7. Ibid P. 302. 


_ 8. Dr. S. K. Ayyangar - Early History of Vaisna- 
vism. P. 75. i 


Je 
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among other the two Pudattir and Peyar. But the 
connection between the three suggested by the phrase is 
more in respect of their Andadi Compositions than in 
respect of time. In -other words, the only inference 
possible from the commentator's phrase is, that all of 
them sang Andadi Prabandhams and no more. If we 
seek to infer contemporaneity of the authors from that 
phrase we may have to conclude that all the Andadi 
writers were contemporaries. That cannot be. It is 
therefore clear that the contemporaneity of the Mudal- 
Alvars cannot be established on that basis. The point, 
however, to note is that he has also relied on tradition as 
to their contemporaneity. 


The late Mr. T. A. Gopinatha Rao fixes the date of 
Püdattalvar on the basis of his reference to Mamallai in 
his ‘Tiruvandadi’ and assigns all.the three of them to 
that date. He declares that they were contemporary - in 
the sense of having lived together in the same period - 
contemporary in exactly the same sense in which the 
Guruparamaparas and the D..S. Caritam would have it. 
He observes:- 


“Mahamalla lived in the middle of the 7th Century, 
and therefore, Bhutattalvar and his contemporaries may 
be assigned to a period not later than the 7th Century of 
the Christian era” 


"The earliest of the Ajvars, Peyalvar, Bhütatta]var 
and Poykai Alvar ....... and also their contemporary 
Tirumalisai etc’. 


9. T. A. Gopinatha Rao - History of Sri Vaisna- 
vas. p. 16. 


C 
c 
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The same position has been taken by Pandit 
Raghava Ayyarigar when he says:—- “Qurüesusri 
Soret  -pmbamJSesr TTL) 60) ७) Lp # भी sm ir 
Guurt ABST BSE saper c. rus elem rii (517. 
SOT (ip 5eomipenrit eere HBF Geuicoa Gui 
DLA OTS का कला (७७८५८१७ SH Oa alr. Further 
on "eia cor D eof or gy th USAT pari epe sm 
LY mer Hi gm wy dG Bp oor ig. ay id ADAM ap Hips 
STE UBD 6 क्रगि1160॥ 9.” Still further ^ c2] &5 (60) ov 
QuduANurt (mnis s) 6,7 फा O coor Haat cr Dear 
Ger USB slg Bt a CDSSUTS 6518 तळ 
ळा 69७८0 2 ळण 5S (mig Eor (PST EDIT I apes 
Gi 8, 6 mm Omarg or (469 abr UGH ऊ नी 60110 craps 
SHAT ud Sai Fei 61 6d Ls 6) TOMS à SDL ujuh 
Hap Brisa” He concludes "expe Ber ठोकळा a छळ cir 
Urbs Bb mr Des soo GL Gurion sui ap Suwi d: 
GH THN gir HD ळळळा (6 STS. 


It would appear then that all the writers on the 
subject have admitted impliedly atleast the contempora- 
neity of the Mudal-Ajvars and that in almost all cases 
they have relied mainly on tradition for doing so. We are 
justified in this inference in the absence of any discussion 
in their works on this point and in the absence of any 


other evidence given by them to establish the contem- 
poraneity. 


Now, this contemporaneity tradition may be exa- 
mined. It says that the Alvars Poygai, Pidam and Pay 
met at Tirukkovalsr. There are several versions regard- 
ing that incident. Pinbalagiya Jiyar’s account says that 
they after having wandered long without any knowledge 


4 
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of each other, met together quite aceidentaily in a cartain 
sacreed pial at Tirukkovalür. It is sald that God Himself 
was responsible for their meeting thus, in that He brought 
them together for the benefit of mankind. It is also 
definitely stated that they experienced the presence of 
God through their minds' eye. 


The D. S. Caritam mainly follows the Jiyar's narra- 
tive with occasional Kavya embellishments, Later works 
have added to the original version in several details. For 
instance, as regards the central point of the meeting 
place itself it is simply a "^Tiruvidaika]i' viz., a certain 
sacred pial in the Jiyar's work while in the later accounts 
it becomes definitely the pail of the A$ramam of Mrgandu 
to which the saints repaired for shelter. We are also 
given a graphic account of the conversation that ensured 
just after they met. It may be noted in passing that 
' Pracannamrtam gives the name 10019] Nagara' to Tiruk- 
kovalür. We are able to see from careful study of the 
above versions different from each other in detail that 
tradition has grown by several stages with gradual 
additions to it. "AN 


It is useful to enquire at this stage if there is any- 
thing of the nature of internal evidence to support this 
account of the meeting of the Mudal-Alvars. Sometimes 
verse 86 of the First Tiruvandadi is cited as that. An 
examination of the meaning of that verse will show that 
it has no connection at all with the fanciful and imagi- 
nary stories of the hagiologists and that its meaning 
would be clear without any the least reference to “them. 


10. See the Pannirayirappadi Version. 


D 
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Now an enquiry into the nature of this verse as internal 
evidence requires in its turn an enquiry into the exact 
connotation of the term ‘Idaikali in that verse. 


In the history of the every literature, it is commonly 
observed in the evolution of words and word construc- 
tion that some of them change their meaning and signi- 
ficance and some their structure and form through lapse 
of time. There are others that, having been in vogue 
fall into disuse for some reason or other both in the 
spoken and the written form. To the second category 
more than the first, can be said to belong the word 
‘Idaikali’. Mm. Dr. V. Saminatha Iyer has specifically 
stated and included it in the list of rare words 
occuring in the ‘Purananaru’. The text in which the 
word occurs in that work runs as follows: 


te Glin «के UIT 65 i0 as ODES suet 6) 601 6ज Goucd 
after urd, ABAS S daria SGS Grrfui 
Joras की SAAN AAT GOSS e ed s» Lay 
usm meusu! A Gui etc. etc. etc. 


The learned editor’s translaton of the above 
passages runs thus:- *Glaigir MG niu] smu uy ONE (06017 d 
G 3m ०1७ ७ Big ui Smt पी छठ wy tb Ol a 7।३ ui coofl b 5 (9 कु for 
Uj 2 6७1. ४1, IDC sym coor. Gam HT sy Bo oo uy 
Diep bs कळ FTES 55 0 e b (56% mU nU. 
Gleueiraf! DiS mp Vin som us 2.606 SDSS aw Pupp 
Qos urs ah mer uer a sor’. 


| In the above translation the word is evidently said 
to refer to a causeway or passage (Tam. Vayil) situated 
between two localities. In the glossary adjoined to the 
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work, however, the word ‘Idaikali’ is not found, 
probably because it has been sufficiently explained in the 
body of the translation of the main text quoted above. 
The word occurs in another Tamil classic in the following 


passage:- 


“TF Aor 5605 6 क्रा (0 का ७1601 FT ८" (छठ 
D&D 50S Oar TL Gutur (8011 60 का 


PSL cfl Qura oid... etc. etc. 


The ‘Arumbadavurai’ which has also been edited 
along with the main text by the learned Mahamahopadhyaya 
and whose auothership is unknown interprets the phrase 
*Ulaka-Tdaikali (2 &&e9s»1 518) as the passage 
through which the people passed. (७ ws sarar 
warb GUTS wrer oni हया पीळ). The unknown author 
, has taken care to add that it has been so interpreted 
because of its situation between street-rows (0) sm 
darpag Qm Cus swr ()s»t.mip), thereby 
explaining the significance of the word and its import. 
Adiyarku-Nallar, whose commentary has also been 
edited in the same work uses the word 'Idaikali' in the 
course of his commentary on lines 5 to 8 in the sense of 
a gateway or ‘Vayil’. He qualifies the word ‘Idaikal’ 
as one that has doors (sssmeujotw (e»t. sif) 
Later still in his commentary on lines 26, 27 he follows 
the author of the ‘Arumbadavurai’ in interpreting *Ulaka- 
Idaika]i' as (Urvayil). He bas also added the note 
‘Boo Gui ifl soir Meru Qeon spuru dy. 


11. Silappadikaram,-Ed. Dr. V. Swaminatha Iyyer, 
1920, pp. 271. 


* 
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» a 
Jivaka Cintamani is another classic in which we 
` find the word used in one of the verses. 


youl Gopuywilsr er: [5 काकी ७ Ga Ns suse 
DUN 10कन्नी16 ॥7# ऊ Beds कप BIT Eh BUT (hs 
elo fer mons Gril Cin फंड ऊ 
89916 cor (15 eor 
SL OOF UGBMOwesrear AUTH SDS Aso SS 
1617 comi. 12 


In the above verse ‘Idaikali’ is found to signify the place 
located midway between the front pial and the inner 
court yard of an Indian house. That it is so has been 
indicated clearly in the glossary.!? 


It must now be clear that the term 'Idaikali' in 
tamil literature has always been used with a 
particular significance, viz., to denote a place | 
situated midway between two other localities. In the 
light of all this, the meaning of verse 86 of the First 
"Tiruvandadi' may now be ascertained. The verse is as 
follows: 

Cub Sos छळ Por und Gear 6! m (9 Sg 
umujib UM 0090096 ussrumeTr — 6७7 > 60 
SOL क fur © को 1[करग्राकं क 7101 LyGareic 


«०: ७ [9 (801 uuo. 


12. Jivaka Cintamani - Namaha| llambagam, verse 
399, Ed. Dr. V. S. Iyyer, pp. 126 


13. Ibid pp. 659. 


14. Nalayiram,  Iyarpa, Mudal - Tiruvandadi, 
verse 86 Ed. S. Krishnamacharya, pp. 26. | 
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‘Idaikali’ in the above verse is tacked on to 'Koval' both 
together constituting ‘Koval-Idaikali as in ‘w क्री" Carey 
60 enr ifusm wi Zor 


Taking these passages into consideration, ‘Idaikali’ 
obviously refers to a place in *Koval'.' Since the place 
is one in which the Alvar says God stood along with His 
consort Lakshmi, it must clearly refer to the temple in 
thelocality. That it should be so will be seen when we 
try to make out the meaning of the phrase SLC Caray 
ont es fuirus&or. The phrase should naturally mean 
UAV STS DS Carouhsd e srer Qe afud 
olor iG opus (Carus क्षण ). 


And it must be clear that the temple in *Koval 
came to be called *Idaika?li' in view of its situation. as in 
fact ‘Urvail’ has been styled ‘Ulaga Idaikaji’, in ‘Silap- 
padikaram’ and (87197 has been called merely as '!dai- 
- kaj?’ in Jivaka Cintamani. In much the same way 
‘Carear iver @mt_aHOQwiduruaw&r’ should 
mean "(867618 णी न) BAUD Qash ur # की रू 
Am ub wanr ८१७३ gma}. Now, the question arises- 
Cannot we take it that the word ‘Idaik i’ has been 
narrowed down in its import with the lapse of time to 
denote only the pial of a house and that it-is only in that 
sense that is used in the first *Tiruvandadi'. In fact the 
Tamil Lexicon says that the term stands for Qe & 
aar Grif; The Sanskrit equivalent देहली is also given 
and the self-same verse 86 of the first Tiruvandadi has 
been cited as an illustration for the usage." 


15. University of Madras, 1936, Page 286. 


a 
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This contention is easily answered. There is no 
question of the narrowing down of the significance of 
the word with the lapse of time. For, we are now exa- 
mining its usage in early Tamil literature and not its 
later usage. As a matter of fact, the term was mostly 
used only in the classics and was very soon out of vogue. 
The learned Editor of the ‘Purananiru’ has definitely 
included it in the list of rare words. Besides, we must 
not forget the fact that in certain contexts the word 


means Grif even in its usage in the older classics as in 
Jivaka Cintamani. 


The point to note is this. Whatever the nature of 
the work in which the words may occur, old or new, 
the meaning must be understood witb reference to the 
particular context. In the passages neted above, the 
term referred to esrte;mudeD with reference to a village 
or town, and to a Grif with reference to a house accord- 
ing to the context. Looked at this way, the term *'Koval- 
Idaikali' in the verse can possibly refer to the temple of 
that place only and to po other. In the compound 
word Koval Idaikali* Koval stands for the city of 
Tirukkovalür and ‘Idaikali’ is the temple situated in it. 
Such compounds signifying the temple and the city or 


the locality in which it is situated are common currency 
in the Tamil land.!$ 


16. A few examples may be given:- * slap su piss tb 
Gluir fluxes 7 ६१60 3 ecd! dqmGarsar — Amari cpu 
९8३7१७१ -A i d Glar ri sr mr d AHF 41m mi-e ap t mp HB 
Garougrt eSr'L.Terib — GQarQussreops DF 
Ger i, 


e 
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Above all, there is striking epigraphical evidence to 
confirm the foregoing. Dr. Hultzch, noticing the *Fourteen 
inscriptions of Tirukkovalar writes as follows:- 


*"The sacred writings of the Saivas and the Vaisnavas 
of the Tamil country mention both of the Tirukkovalür 
temples. Tirugfiana sambandar refers to the temple as 
*Virattanam at Kovalür and Tirumangai Alvar to the 
Visnu temple as ‘Tdaikali at Kovalür' The subjoined 
Inscriptions have the forms ‘Tiruvirattanam’ (A.J.) and 
‘Tiruvidaikal’ (K) or ‘Idaikali? (L ).217 


We see how the temple is called ‘Tdaikali’ merely or 
*Tiruvidaika]i' in the inscriptions, evidently following 
the name given to it by Poygai Alvar and Tirumangai 
and the name in common use. For the sake of clearness, 
that portion of the text wherein the temple is referred to 
may be given: 


०, ,,,०००००००००००-- lirukkovalürana, Sri Madurantaka- 
Sadurvedi Magalattu-Tiruvidalkali (A)lvar Srivi (m) 
anam.es. - -- ० ०--------०2., Cte, (K )18 


Again in the inscription of Rama Narasimha (L) 
“seeseeseeeeeK oval Tdaikajiyil 9०60 Karungarappadi aindu 
semborkudam........ .... ....etc. etc.!?. 


These clear and unmistakeable references to the 
temple at Tirukkovalar as ‘Tiruvidaikali? and Koval- 
Idaikaji’ in inscriptions must clear all doubts finally as 

17. | | 

18. Epigraphia Indica, Vo. 8, Inscription of 
Rajendra, P. 145. ss E 

19. Ibid. 
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regards the meaning of the words in verse 86 of the. first 
Tiruvandadi. . That. being so; the interpretation of that .. 
word as Gg: in that context and the: traditional Story. 
based on that interpretation must fall to the ground. 


It may yet be'argued that itis only by its association 
with tradition that the temple itself- came to be called. 
'Idaikaji" in the inscriptions. But the- answer is clear. 
that it cannot be so for the: simple reason that the: 
inscription is dated in 1058 and we have the first glimpses : 
of the tradition only: about. two centuries later.: One. - 
cannot, therefore, see any possibility of interpreting the 
word in view of the tradition. 'Idaika]i in the inscriptions 
and therefore als» in common usage long before them 
and after, isthe temple without any reference at all to a 
Jater-day legend." It is highly interesting to note in this 
connection that there is a Saiva Shrine of ‘the name: of 
*Tiruvidaikka]i'?0, 


There is no difference practically. between ‘Tirn- . 
vidaikkali' and ‘ Tiruvidaikali’ in meaning Tiruvidaikka]i 
is the name of the shrine irrespective of any tradition of 
this kind t» support it, and very probably by virtue of 
its situation: only. Much in the: same way and quite" 
consistent with its classical: usage as a causal name: 
(anrod Auwt). The term should have referred to 
the temple at Tirukkovalar. 


20. Gs uwt Glumifle? (sib Sas sh ud d ७ 
(5क 59० BODE Dorp Garant s 555r. (60 नाडी 
sAm erg sat uuum oo Gin: - Verse : 4 
Sendan Tiruvisaippa. 


ने 
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Yet another fact that may be noted in passing is 
that the country between Tondaimandalam and Colaman- 
dalam usually called the ‘Nadu Nadu’ covering for the 
most part the North and South Arcot districts is known 
to literature and epigraphy as ‘Tirumunaippadi Nadu’ 
and 'Idaika]i Nadu’. Its headquarters seems to have been 
Koval. 


We have thus been able to see that verse 86 of the first 
Tiruvandadi cannot support any part of the traditional 
story of the meeting of the Mudal Alvars. We cannot 
take it that they met in the pial of a house, because it is 
based on a wrong interpretation of the text as its 
basis and then worked up be sheer imagination.?! Nor 
can we have it that they met in the 'Idaikaj]i' itself 
taking it to mean the temple in its proper interpretation 
and argue that tradition might still hold good. For, in 


'evaluating tradition, we must take great care to base our 


arguments and conclusions on just what is says and no 
more. And in this particular case, nowhere has it been 
given to us that they met in the temple at Tirukkovalur. 
Pinpulagiya Jiyar says:- ..*...epqppmei gm के dug Gso 
@bepai ru]? & Gg pi (06० muirerd Pons AFD S 
dm कं 01 ७16) 7 560, 6909 dm «६००१ क ५१९60. ..॥० Fis, 
gris Etc. Etc. The use of the indefinite article 59 
precludes the possibility of interpreting ‘saa SAL 
aif’ in that text as the temple of the place. It means 


21. It is an instance of a literary text (in this case 
its misinterpretation) that has given rise to traditional 
story. It is definitely not an instance of tradition embo- 
died in literature. 

22. Arayirappadi, Ed. S Krispnamacharya, p. 9. 


x 
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‘at a certain pial’. The D. S. Caritam closely following 
the Hyar's account says also that they were made to 
meet in a narrow pial. 


श्रोवामनक्षेवपुरे कदाचित्‌ 
संयोज्यशौरि भंगवानकस्मात 
-- नश्नविष्ट निशि कल्पयित्वा 
प्रावेशयत्संकटदेहळीन्तान्‌ | 


Later works point to the pial of the asramam of Mrgandu 
and so on. Under no circumstances can we modify 
tradition, for that will amount to our own creation. 


Above all, it must be remembered that there is not 
even a single piece of evidence for the meeting at Tiruk- 
kovalür. If the experience of the Mudal Alvars was ८ 
true, it is natural to expect some references to the inci- Fd 
dent in their works. tis also reasonable to expect the 
other A]vars to have indirectly at least alluded to this 
incident either when they referred to them generally or 
when they sang about the God at Tirukkavalür in parti- 
cular. Tirumangai Alvar in his Periya Tirumoli has 
dedicated full ten majestic verses to the shrine to Koval 
and there is not the slightest reference to this tradition 
in them.  Traditlon as embodied in the various guru- 
paramparas then, is baseless and therefore an unreliable 
evidence for the contemporaneity of the Mudal Alvars. 


Turning now to the verse of the Alvars themselves, 
we saw how a study of Andadi literature in general helped 
us to determine the age of Poygai Alvar. Puch in the 
same way, and again within only very broad limits can 
we assign Poygaiyar, Püdattar and Peyar to about the 5th 


MUDAL-ALVARS 175 


2 
® 


Century A D., in view of the first flush of Andadi litera- 
ture during that period in the Tamil Land. The senti- 
ments they expressed and the tenor of religion that runs 
through their works show that they belonged to ‘he 
carly generation of bymists in our country. 


CHAPTER V 


TIRUMALISAI ALVAR 


This Alvar takes his name after the place of his 
birth called Tirumalisai, (Mahisara Kshetra in Sanskrit.) 
Born as he was according to tradition under peculiar 
circumstances to a Rishi and an ordinary mortal, he 
cannot be assigned to any one of the traditional castes 
strickly so called. This seems to be reflected in one of 
his own verses in one of his works the 'Tiruccanda- 
Viruttam"!, This should not, however, be taken to mean 
that he was an out-caste in the ordinary sense of the 
term. A Rshi-putra himself, he had all' the Brahminic 
culture in him as is fully evidenced by his works. Only, 
he was not a Brahmin in the sense of having undergone 
the Brahamana Samskara or in the sense of having 
undergone the ritual of regular intiation into it. 


As usual, the two early works, The Arayirappadi and 
the D. S. Caritam give only the Naksatra and the month 
in which the Alvar was born’. The much later work oi 
the Brhmatantra Swatantra Jiyar gives what looks like a 
more precise date when it says that he was born in the 


I. Verse-90- ‘S wiser r wal A I esarig 6601 oi छी eed 
t m rb :8 G vor . 

2. Guruparampara Prabhavam Ed. by the Sri 
Vaisniva Mudrapaka Sabha P. 41. See Appendix for 
_the D. S. Caritam sloka on the avatara of the Alvar. 
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year Siddharti, the year 86,2901 of Dvapara Yuga in the 
month of ‘Tai’ in the dark half month in the asterism 
Makha. This serves no useful purpose. 


Now one thing is clear. "Tradition, as embodied in 
the Guruparamparas and the Upadesa Rattinamali and 
such other traditional works point out that Tirumaligai 
Alvar is the fourth in the line of Alvars in their chrono- 
logical order. The former, in the course of the life 
history of the Alvar mention the meeting of Tirumalisai 
and the Mudal-Alvars at a certain stage in their 
wonderings, as an important event in his life. In fact it 
is pointed out how on another occasion it was Péyalvar 
that converted him from the Saiva to the Vaisnava faith. 
, On the strength of this evidence it is generally held that 
Tirumalisai must have been a contemporary, at least 
some period of his life with the Mudal Ajvars‘. 


Tradition again points out that the Alvar had some- 
thing to do with a Pallava Ruler of Kanci. More parti- 
cularly he is associated with the shrine at ‘Vehka’ on the 
outpost of that city. The Pallavas began to rule over 
Kanci and Tondamandalam from about the middle of 
the third Century A. D. and not earlier. Taking it for 
granted that it was one of the early Pallavas with whom 
the Alvar was associated we may fix the upper limit of 
his age to be somewhere about the beginning of the 4th 
Century A. D. 


3. ‘Gurwsoasurt Lp sri GLUT HUSHOLD F 
muor Upadesa Rattinamalai. 

4. See M. Raghava Ayyangar. Alvarga] Kalanilai 
1st Edn. P. 35. | 
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The Alvar's works, the Tiruccanda Viruttam and 
the Nanmugan Tiruvandadi reveal state of religion and 
religous conflict in the Tamil land quite different from 
that revealed in the compositions of the Mudal-Alvars. 
It is of course granted that much of the hostility revealed 
may after all be the reflex of the author's own tempera- 
ment, particularly in view of the fact that tradition makes 
Tirumaligai a convert to Vaignavism after long and 
varied eXperiences in other faiths including Saivism; and 
converts generally are greater enthusiasts than the 
traditionalists themselves. Nevertheless we cannot fail 
to see in these two works an altered state of religious 
relations in the Tamil Country from that of the times of 
the Muda-Alvars. It seems necessary therefore, to 
postulate the lapse of a few generations atleast between 
the age of thg Mudal-Alvars and that of Tirumaligal and 


assign him to about the latter half of the 5th or the 6th 
Century A. D. 


Before concluding, it is worthwhile noticing another 
view in respect of the age of this Alvar, which makes 
him definitely the contemporary of Mahendra Varman 
Pallava, who bore the sur-name ‘Guna-Bhara’. This is 
sought to be established by interpertting the poet’s 
address ‘GarGor! ceri Gex'. In verse 93 of his 
*Nànmugan-Tiruvandadi in some such manner as 
follows: True itis that the. address in the verse is 
definitely to Visnu and to no monarch living or dead. 
Yet, why-of all the names of the great God should the 
particular name “Guna -Bhara’ be chosen for affectionate 
address by the Alvar, unless it be that he was prompted 
to do so by the surname of the reigning monarch. 


~ 
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Scholars would further justify the presumption by holding 
that it was verily with a purpose that the mode of address 
was chosen, namely to show that such appellations were 
properly due to Gods alone and by no means to ordinary 
mortals, kings though they were?. Passages with a similar 
implication have been quoted to substantiate the argument. 
Nevertheless one feels that the synchronism should rest 
on a firmer basis. As itis, the argument advanced to 
make the Alvar a contemporary of Mahendra Varman 
Pallava who ruled Cir. 600 A.D. is not quite 

convincing. 


We are left then without any certain basis for fixing 
the age of this Alvar. There is no difficulty, however 
in accepting that he must have flourished a few gene- 
rations after the age of the Mudal-Alvars, say about the 

“latter half of the 5th or early in the 6th Century A.D. when 
history reveals a state of religious strife in the Tamil 
Country. Several passages can be cited from his works 
which bear ample testimony to this fact. 


5. M. Raghava Ayyangar. Alvarga] Kalanilai-lst 
Edr. P. 36-37. : 


CHAPTER VI 


KULASEKHARA ALVAR 


It is perhaps strange that of all matters connected 
with the lives of the Vaisnava Saints, the identification of 
the birth place of Kulasekhara should still remain vague 
and prescnt a problem for discussion. Considering that 
he was not a mere saint but also a monarch, one would 
expect even from the point of view of tradition, greater 
Gefiniteness about his life than about the lives of the other 
Alvars. Be that as it may, we have to discuss this 
problem, and it is not without its difficulties. 


As the outset, the evidence from pure tradition may 
be examined. Pinbalagiya. Jiyar says definireiy that 
Kulasékhara was born in ‘Kollinagar’, The description 
of this 'Kollinagar, as a ‘Tiruppadai-Vigu!, viz., the seat 
of the army or a fortified and garrisoned city, must show 
that it was in all probability his capital also. We find 
that this is quite in keeping witn the Alvar’s own words 
referring to himself in certain passages of the ‘Perumal- 
Tirumo]?. The manner in which the Alvar refers to his 
overlordship over certain places in these passages shows 
clearly that ‘Kollinagar’ was his copital city. Taken 


l. Ar. Guruparampara Ed. S.Krishnamacarya p.22: 

2. Onesuch passage deserves particular notice. 
As STD wiv mmus GarifláGesr cir छ 
Geageér Peruma]-Tirumoli 2nd ten V. 10. 


D 
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along with ‘Kajt, and ‘Kiidal’ the traditional inland capi- 
tals of the Cala and the Pandaya kingdows respec tively, 
one cannot escape the conclusion that Kollinagar was 
the traditional Céra capital according to the Alvar. 
But where was this bapital? How did it get this name? 
are all questions that suggest themselves at or ce. The 
name ‘Kollinagar’ implies the very apparent suggestion 
that it was a city adjoining the Kolli Hills. References 
to ‘Kollikktrzam’ in South Indian Epigraphy would 
show that a particular region was named after the Koil 
Hills. Similarly itis not imrobable that Kollingar 
come to be so called after the name of the Hills and the 
region because of its nearness to them. It has sometimes 
been suggested in support of this hypothesis that the 
name ‘Kollikkannan’ as referring to Kannan of Kolli 
clearly points to the fact that there was a city of the name 
of ‘Kolli’. But as pointed out before, it can point to 
the region as wellin which case it would be equally intelli- 
gible as referring to the Kannan of the Kolli Region. 
However it is, Kollinagar, generally speaking, can be 
“said to signify an important city adjoining the hills. And 
the capital of the Caras adjsining Kolli was certainly the 
modern Karür according to all reliable literary and 
traditional testimony‘, But then, it is difficult to ignore 
Vedanta De£ika and Varavara- Muni, two great Vaisnava 
traditionalists who definitely say that the birth place of 


| 3. M. Raghava Ayyangar - ‘Alvargal Kalanilai - 
2nd Edn. p. 165. 


4. R. Raghava Iyengar ~ Vafjimanagar. 
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the Alvar was ‘Tiruvanjikkalam’.® “The two place 
names Kollinagar and Tiruvaüjikka]am seem so different 
from each other as to make us either reject the testimony 
of the Acaryas as late and unreliable tradition or posit 
that of the two places one was the capital and the other 
his birth place. 


The name ‘Tiruvafijikkalam’ itself may be examined 
with a view to its exact location. Itis easy to see that 


‘Tiru’ is but an honorific prefix, while 'Kajam' in general 


signifies a spot (stana in Sanskrit). In words like *Amar 
Kalam’, *Por-Ka]am', etc., we find the adjunct ‘Kajam’ 
signifying the field or spot where the battle took place. 
The usage of the word is prominent in Kajava]i Narpahu' 
Quite in conformity with this usage, ‘Vafijikkalam’ 
would naturally mean Taken in this ,senses ‘Kalam’ 
merely the place or cits called *Vangi. becomes 
an adjunct as in ‘Por-Kalam’ and the term 
'Vafji' alone remains as the name of the town, under 
discussion. It turns out then that *"Tiruvaüjikka]am' of 
the Acaryas is just ‘Vafiji’ and no other. This conclusion 
is strengthened by Appillai, the author of the Valit- 
tirunamam, who says definitely that the birth - place of 


5. ueris sO ife न DDG rH - 
Prabanda Saram, Verse 8. ET OT Ig. 6o &u|G un ॐ HH छळ 
Gsersyr Arent ani dss SB 65 Ham ar Lb 
Upadésa Rattinamalai, Verse 3. 
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Kulasékhara was * Va fiji'*. Considering that Appillai was 
one of the eight chief disciples of Varavara-Muni, one 
can safely assert that he should have known full well the 
reference to the place as ‘Tiruvafijikkalam’ in his own 
Acarya’s work, the  *Upadeáarattinamalai'. His own 
rendering of it into ‘Vafiji’ shows clearly that *Vaüji' was 
the name of the city as intended by Varavaramuni, or at 
any rate that they refered to one and the same place. 


» 


It has often been suggested that this ‘Tiruvafijikkalam’ 
is no other than the *Tiruvafijikka]am? of the West Coast. 
That this suggestion is based merely on verbal similarity 
will be evident from the following discussion. 


Hitherto it has been held that ‘Tiruvafjikkalam’ is 

the name of the place, one of the many sacred places of 

° Tamil Saivism." *It is situated in the Malainadu Division 

*of the Tamil Country, very near the modern city of 

Cranganore. Nevertheless, it is worthwhile examining 

the Tévaram hymns and the Periyapuranam as to the 
nature and location of this sacred place. 


a 


6. *'euepdlmegbsssofsb eumipeubO areor eumiflGur 
—Nalayina Divya Prabandam -2nd Edn. ed. 
Krishnamacharya p. 144. 


7. See the following - *exendisseru 676ठा 1160 5 
«2/6560 & &eerrib eror के G eeuga 01171 eoGlLimm diae w ऊँ 
aL dient QouyuGAsSsalurGgss WOM soars. 
“-M. Raghava Ayyangar - Al, Kalanilai - 2nd Edn. 
p. 170. 'glaibqgeo Aaer@uGareprag AE aN S 
Srtuysor Sur SBD amphibia Csr 
oie Gluchumer ibid. 166. 
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The opening stanza of Seraman-Peruma]-Nayanar- 
Puranam clearly points to the fact that ‘Tiruvafijikkajam’ 
is the temple in the city of Kodungolür. After pointing 
out in the first half of the stanza that it was an ancient 
city of the Malainadu region full of riches and renown 
the second part runs thus: Gras pm bori dq 
MED FSBO प्र Gesmref)bügmmbs yop 
पगीप[दा eoo Gear paridarQuGareprs. 


Freely rendered, it would mean that it was the ancient 
city of Kodungolür where the Cera king ruled and in which 
"liruvafijikkalam" the abode of Siva stood. Having 
described Kodungolur in the first few stanzas, Sekkilar 
proceeds to mention the birth of Perumakkodaiyar in the 
city. The latter it is said grew up to be such a fervent 
devotee of Siva that he neglected the affairs of the state 


and spent bis life in constant service to the God at ‘Tiru- 
vafijikkalam Ü 


2 6 Cuwan 621 6७ drre yowu प्र @ gn [760 
(191 //# 

न्क (14-11 87 BB DDFS SHAD NES 
Game Gu. yart? 


*Full of love (to God) he would neglect the rights 
and duties of a soverign and engage himself solely in 
sacred acts of devotion at 'Tiruvaüjikka]am (The abode 
of Siva)’ The compound 


G & vor eco # pig ula 
SGU Fst viz, the 


 *Tiruvaüjikka]am* of 


-8. Periyapuragam Ed. Arumuga Navalar: P. 458 


9. Peria-Puranam Ed. Arumuga Navalar, Saraman 
Perumal Nayanar Puranam V. 7 - P. 459 
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Tennir-Mudiyar’ (Siva) clearly signifies that it is the 
name of the temple. The suggestion is at once apparent 
that it is in the Céra capital itself and confirms the state- 
ment made in the opening stanza quoted above. The 
next three stanzas about the King's act of devotion 
suggest that it was hls daily routine in the temple in his 
capital. There is no mention of his having gone else- 
where away from capital for worship. The story goes 
that while *Perumakkodaiyar' was piously engaged in 
devotional acts, the ruling king of the land (Poraiyan) 
renounced the world and repaired to the forest for 
penance. The ministers after seven days’ deliberation 
went up to the Royal devotee ia *Tiruvafjikka]am? and 
prayed tə him to don the crown that was his. The 
. passage in this connection deserves notice. 


@ 


abs gio ps LIT TEET i 
š 55H or naat 
dias ud HIG Tess 
Ao Brag Olsefbs AmA 
yia snr SDA BOB sr (9 
WSDOT (snp esu. umm 
Dass ss sSHoait wow की 6017 


There is again no indication that *Tiruvafijikka]a m? 
was away from the capital, it being merely stated that 
in order tQ settle the succession the ministers went up to 
him there. Not being in the palace but always in the 
temple, he had to be approached there, The hesistant 


10. Ibid. V. 10. 
11. Seraman-Peruma] - Nayanar Puranam, V. 17. 
Puria-Purágam-Ed. Arumuga Navalar - P. 460. 
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prince acceeds to their request only after prayerful 
consultation with the God and heis duly crowned. 
Immediately after the coronation he worships the God, 
starts from the temple for the State procession round 
the city streets. Here again Sekkijar's words are signi- 
ficant : 


sogorret Garuda anwar 675 (9 
AGYOOYSISY SS (51011071 क्षण Caha sr eoor 0 
sr APSL Eh FTD TLD miujapilo»to 
६1617 mmis 560७16 6०0 का SylPoucdmM 9 का ar or 
Qor wo afer Aur क्री क ०१ srr 
611 6007 (600) ब (pedr G eor eu प्र ऊँ क्र 6ठग L_ rt? 


The statement that he mounted the elephant soon 
after worshipping the deity in the temple confirms the | 
fact of its location within the capital itself. 

On another occasion Séraman is said to have 
worshipped in the temple before leaving the capital on a 
pilgrimage to chidambaram. 1१ Then we come across 
several passages wherein we have explicit references to 
‘Tiruvafijikkalam’ as the name of the temple in the 
capital city of the ceras! Above all the evidence 
contained in verse 32 of the ‘Vellanai Charukkam’ must 
put the issue beyond doubt in regard to ‘Tiruvafijik- 
kajam’. Itis explicit when it describe it as “Tiruvañjik- 


12. Ibid. V. 47, P. 463. 
13. Ibid - 146, 148 and 149, 
14. Ibid. Stanzas 146, 148 and 149. 
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kalam in Mahódai sorrounded by honey-dripping and 
cool shady grooves”.!é 


We have so far seen that the Peria Puranam references 
clearly establish that ‘Tiruvafjikkalam’ is the name of 
the shrine in the Cera capital. Ample confirmatory 
evidence is forthcoming from the Tevaram itself. In his 
‘Kshatrrakkovai-T-Tiruttandagam’ Appar mentions all 
the Saiva shrines and calls this particular shrine ‘Kodun- 
golair-Afjaikkalam’!6, It is very significant that he has 
mentioned ‘Afijaikkalam’ again in his ‘Adaivu-Tiruttan- 
dagam’ as one of the three places whose names end with 
the adjunct ‘Kalam’. ft may be noted that ‘Kodun- 
golür' is not mentioned seperately in both the Tandagams. 


Umapati-Sivacarya the great Saiva traditionalist and 
hagiographer points to *Afrjaikka]am' as the only shrine 
in the Malai-Nadu Region In his ‘Tiruppathikak- 
kovai’ also he mentions ‘“Tiruvanjikka]am. The 
absence of the mention of 'kodungolür? separately in 
both the kovais must enable us to infer that it was no 
Saiva shrine at all, while the frequent mention of 


15. Gmbh कब्ज ढाळ nG Erao sud 

MEDD FFs uh 
Periya-Puranam P. 515. 

16. Sasam SC 711. 656० म्कं क्ना (20. af er emm s5 
Gl (gis ना ४७ Gai sarib Ibid. p. 450. V. 10. 

17. Tirunavukkaraéu - Swamiga] - Tevaram Ed. 
Saiva Siddhanta Maha-Samajam 1930 P. 448 - V. 5 

18. iod smi. i. cogo apod ऊ था।19 69 ० (७७ Tiruppadi- 
kakkovai  -Ibid. p. 21. V. 10 


19. dq Gal ७ फं की (5 61 659 500 FF 5 LOT Lr 
Ibid. p. 19 
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*Kodunsolür - Afjaikkalam’ as in Appar’s Tevaram 
cited above must establish that *Tiruvafjaikkalam’ 
only was the shrine in it, 


Now that ‘Tiruvafjaikkalam? has been shown to 
refer only to a shrine in the west Coast region and not 
to any city, it would be impossible to maintain that it 
was the birthplace of kulasskhara. We saw how Pin- 
balagiya Jiyar unmistakably refers to the birth — place of 
theAlvar as his capital city also. Nor would it be 
possible to contend that the modern ‘Tiruvafjaikkalam’ 
is evidently the city named after the shrine in it, and it 
could as well be the Alvaa’s native city. For, we come 
across no such name in early literature pointing to a 
city. Besides, the absence of any theleast trace of 
 Vaigpava tradition in this modern city argues seriously 
against the Alvar’s association with it in any manner. 
Appropriately enough and quite true to history also, 
the place is one that is even today humming with 
Saiva tradition connected with Séraman Perumal, 
Sundaramarti and the Lord Siva. If it had early been 
recognised as the place in. which the Alvar was born, 
there is no doubt that some vaisnava tradition would have 
gathered round it traces of which at least could have 
still remained to point to the story. 


It is now clear that "Tiruvagjikka]am" the birth- 
place of the Alvar has to be sought for elsewhere. We 
know from the specific reference to it by Appillai in his 
* Valittirunamam’ that it is no other than Vanji. Taking this 
along with the fact that Pinbalagiya Jiyar refers to a 
Kollinagar as his native place and probably also his 
capital, can we not reasonably conclude that this Vanji 
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is the modern Karür? For, we find that Vañji is the name 
in classical usage for Karur, the old-time traditional Cera 
capital in the manner of ‘Kidal’ for Madura (the 
Padnya Capital), ‘Urandai? and “Koji? for *Uraiyür' 
(the Cola inland Capital) and *Puhar? for ‘Kaviri- 
pumpattinam’ the Cola sea-port capital. 


We are thus led on to the much discussed problems 
of the Karur - Vafiji identity. All the relevant facts for 
and against this identity having been already set forth 2०, 
I shall content myself with merely pointing to a few more 
facts culled from literary and inscriptionol sources likely 
to elucidate the problem further. 


In his *Upadesarattinamalai' Varavara Muni gives 
among other things the birth - places of the Alvars and 
*Ramanuja. The first of these and the thirteenth stanza 
of the work mentioning the Avatara of th: Mudal- 
Ajvars, Tirumangai and Tiruppan runs aa follows: — 


er Gor 6०ण (6 (65 47. ७८0७७७0७११ Beni 
Qua] DBD Barer Dui apr 

616०" 6D LLNS ककी Ins 10110 709 Sio - 
(०७०७ न्न्णी प$ eb jfi 

GSES! (छ ०७ muirgorm 
FrasOucr G sme Duiopt 

gp BPD DLbT LIT OT EDT d. ?! 


It will be seen that the birth-place of Tiruppan 
Alvar is stated to be ‘Uraiyir’. Abhiramavara, the 

20. See R. Raghava Ayyangar- Vafji Managar- 
Dr. S. K. Ayyangar, Serar- Vāji 


21. *'Upadeéarattinamalai' with commentary Ed. 
Sri Vaisnava Mudrapaka Sabha V. 30. P 89. 


€ 
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grand-son of Vara-vara- Muni Seholar ‘and traditionalist 
himself has given an exact translation of the entire work 
‘Upadegarattinamalai? in sanskrit. The Sanskrit 
rendering of the verse given above retains the Tamil name 
‘Uraiyar’ as such without any modification.?? 


The Sanskrit translation of the very next Tamil verse 
wherein the birth-places of. Tondaradippodi Alvar and 
Kulasekhara are given is significant?. We find that the 
Tamil ‘Tiruvanjaikkalam’ is rendered into the Sanskrit 
‘Niculanamapuri’, the Tamil word 'Vañžji and the 
Sanskrit word *Nicujam' evidently being synonymous. 
It is necessary for a proper appreciation of the Sanskrit 
rendering and its bearing on the problem suggested at 
the outset that we should go a little more into the nature 
and method of Sanskritisation of proper names adopted 
by Abhiramavara. Of the I2 or 13 place names given 
in the four Tamil verses only four have been rendered 
into Sanskrit, the others retaining their Tamil form in 
the corresponding Sanskritslokas. And we find that all 
the four Sanskrit equivalents are not mere translations 
but names that were in vague-and as such were intelli- 
gible to the reader.  'Mayurapuri' for ‘Mayilai’ is by 
way of translation exact enough, but would. not have 
been so rendered if it: was likely to be unintelligible. 
The rendering of *Villiputtür' into ‘Dhanvipuri? would 

22. Ibid. p. 81. 

23. The Tamil passage ‘erourg esye o girs 
&eGsargprGser ortur emus AGAS 
so has been rendered into विख्यात श्रीकुलशेखरजन्यदेशः 


प्रध्यावर्ता निचुलनामपुरीजगन्या o "Upadésarattinamalai! Ed. 
Sri Vaisnava Mudrapaka Sabha P. 62. 


n 
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have bcen exact enough-it has been rendered so by the 
author of *Prapannamrtam'?* = but it has not been so 


rendered by Abhiramavara because of its unintelligibility. 
Itis clear then that he had given us the Sanskrit equi- 
valents of the place names in the original wherever such 
a rendering was intelligible while being exact. The 
Sanskrit rendering ‘Niculanamapuri’ for ‘Tiruvaajaik- 
kajam’ now becomes significant as pointing out that 
Kulasékhara’s birth-place was one that was alse cele- 
brated as *nicu]aàpuri', at any rate in its Sanskrit usage. 


An altogether different problem now arises in view 
of the fact that the traditional name for Uraiyur is also 
*Nicul]apuri,?. ^ Abhiramavara's translation of 
* Tiruva£zjaikka]jam? into ‘Niculanamapuri’ would make 
us doubt this tradition. For, in the first stanza where 
a translation is necessary, Uraiyur is retained as such 
and in the very next quite a different place is definitely 
translated as *Niculapuri'. It is inconceivable that he 
would have failed to render Uraiyür itself into Nicula- 
puri had the name been in common usage as is generally 
believed, and yet tradition literary and otherwise is per- 
sistant in ascribing the name to Uralyur itself. It is 
probably a case of confusion arising out of the indefinite 
use of place names, an. initial error being perpetuated, 
or as is just possible it is a case of two places having 
the same name ‘Niculapuri’. One thing, however, 
is certain that a *Niculapuri' was the birth place of 
Kulasékhara Alvar. 


24. Prapannamrtam’ Sri. Venkatesvara Press, 
Bombay - P. 289. 


25. See ‘Arayirppadi’ - p. 4:-. 
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The above conclusion is strengthened by Pillailokan 
Jiyar the commentator on Upadééarattinamalai. In 
very lucid Maniprava]am he explains the significance of 
each passage and what is more to our purpose gives 
details as to the location and other details regarding the 
places we are now considering. All that has to say 
about *Uraiyur' is that it is situated just opposite to the 
*Tirumukatturai' of the Kaveri, and that it is great as 
the place in which Laksmi Herself was born. It may 
be noted that the commentator mentions the shortened 
form ‘Urandai’ also. It is reasonable to expect that he 
would have mentioned the other hame ‘Niculapuri’ if it 
had any such. But he has not done so. 


His comment on ‘Tiruvafjikkajam’ clinches the issue 
positively. He puts it down in so many words that the 
birth place of Kulasekhara is one that has the name 
'Nicu]a'." Thisis quite in keeping Abhiramavara's 
translation and seems to strengthen either of the two 
hypothesis -i. e., that Uraiyür and Niculapuri are 
differing or that the two places had the same name. The 
point, however, to note again is that a. *Niculapuri was 
the birth place of the Alvar. 


Now the question arises where is this ‘Tiruvafjik- 
kalam-Niculapuri’. It is obvious that this place derived 
its name from the fact that ‘Vaaji? or ‘Vafijujam’ and 


26) Upadesarattinamalai - Ed. Sri Vaisnava Mud- 
rapaka Sabha commentary on Verse 31 - P.62. 


27) Ibid. p. 63. 
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*Niculam are synonymous. In other words, both the 
terms refer to a common kind of water-reed or water 
flower, The names must have been given on account 
of the abundancy of the particular flower or plant in the 
place. Now Karur the modern taluq city of the 
Coimbatore District has been celebrated in ancient 
tradition as well preserved in its Sthalapuranam as 
Vafijularanyam.’*° 


Itisin fact one of the several names of modern 
Karür pointing to the obvious fact that it is the city 
abounding in the forest of *VafAjulam'. Hence the 


. description *NICULAPURTD in the sense of the city of 


*Nicua]a' can only stand as a synonym for this Karür 
also called Vazjularanyam'. The traditional birth place 


, of the Alvar as we know, is ‘Tiruvanjika]am’. Can we 


then escape the obvious conclusion that this ‘Vafji* and 
“the modern Karur are one and the same? 


It may now be asked cannot the translation stand 
for ‘Vaaji’ of the West Coast. It cannot for the simple 
reason that ‘Vañji in Malayalam means a boat and it 
would be absurd to maintain that ‘Vafji’ the boat and 
eNiculam? the water-reed and flower are syononyms. 
Thus from the manner in which ‘“Vanji’ has been 
described as *NICULANAMAPURT we may conclude 
that this ‘Vaaji’ the birth place of Kulasekhara must be 
no other than kariir. 


28. See the Tamil Lexicon for the terms, Vaiiji 
and Vafijujam. * 

29. Refer Apte Sanskrit English Dictionary. 

30. R. Raghavayyangar - Vafijimanagar 
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The fact that the Commentator has located the 
place in Kera]adesa need not trouble us much. That 
‘Karur-Vaitji’ was on the borderland between the Cola 
and the Cera countries, that it was what was generally 
called ‘Ssrar-Kotigu’ all this and much more to the point 
have been throughly discussed by eminent Tamil 
scholars. Karur was the inland capital of the Céras for 
a long time in history.?! 


One finds ample confirmation of this position 
from the works of the Alvar himself. Of the five places 
he has sung about namely, Srirahgam, Véngadam, 
Chitrakitam, Kappapuram and Vittuvakkodu, we find 
that the last named is the only one included in the list of 
the Malainadu shrines. It is sometimes seriously 
doubted whether even this could be one such, for if só 
one should in all probability expect Nammalvar to have 
sung about it, and particularly so as he has sung about 
all the traditionally accepted West Coast shrines. That 
he has not mentioned this Vittuvakkodu shows that it was 
perhaps not in the Malainaduregionatall. Kulaáskhara 
himself cannot be expected to have sung about only one 
West Coast shrine *Vittuvakkodu' to the exclusion of all 
the others. [tis surmised that the portion round the Visnu 
shrine on the banks of the river *Anporunai' in Karar 


31. Fora very valuable discussion on this question 
see R. Raghava Ayyaügar - Vafijimanagar 


32. For a list of the Malainadu shrines see Nurettu- 
Tirupati Prabhavam-Nalayiram-Ed. S Krishnamacharya 
p. 42 
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which is even today called by “the name *'Vittuvakotta- 
graharam’ might well be the Vittuvakkodu of the Alvar’s 
works. It may be pointed out here in support of this 
surmise that this location of Vittuvakkodu in Karur itself 
conforms most perfectly to that given in Pillailokan Jiyar’s 
commentary above referred to. The Jiyar says that 
Vittuvakkodu and Vafjikkalam are very near each other. 
Strikingly enough one finds that the modern Tiruvafijik 
kulam and Vittuvakkodu of the West Coast are so far 
apart that they cannot by any means be said to conform 
to the commentator's exact description of the two places. 
It turnsout that this is an additional argument in favour 
of Karür-Vafiji being the birth place of the Alvar and 
not the Vañji of the West Coast, or the modern 
Tiruva£gjikku]am. 

Apart from the fact that of the remaining four 
shrines, about which the Alvar has sung, all but 
Véngadam are in the Cola Country. There is tradition 
to the effect that he, after persistent longings to visit 
Srirangam spent most of his life in that place as a devotee 
and that he ended his last days in Mannanar-Koil in 
the modern Ambasamudram Taluk of the Tinnelvelly 
District. All this points to the probability of the Alvar 
having lived and moved in the land of Kaveri. 


Above all there is unmistakable inscriptional 
evidence to establish that Kartr-Vafji or the inland 
vaftji was the capital of the Ceras. In the Tamil text of 
the larger Sinnamanur plates we find that VaAji is 
definitely located on the banks of the Kaveri. 


33. M. Raghava Ayyangar  - Alvargal Kalanilai 
-Pp. 167 - 168. 
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The Date of Kulasékhara:- 


We now turn to the problem of the date of 
Kulasékhara. It is but a meagre account of this royal 
devotee that we are able to get from pure tradition. 
Pinbalagiya Jiyar?s account mentions his birth in Kolli- 
nagar as we have already seen, his early education, his 
devotion to Visnu, particularly to Rama and the 
Ramayana Kalakshepam episode illustrating it, the inci- 
dent of the jewel showing his love for the Bhagavatas, 
his persistant longing to visit Srirangam which led him to 
renounce the throne and go there’. The D. S. Caritam, 
while covering nearly the same ground omits the Kalak- 
shepam story and adds that of the marriage of his 
daughter to Sri Raüganatha. The Prapannamrtam and 
following it the later works would give the additional 
information that Kulasekhara's father was one Drdha- 
vrata and that the Alvar ended his last days in Brahma- 
dégam in the Pandya country. We find that the traditional 


accounts do not help us in any way in fixing the Alvar’s 
date. 


Turning to inscriptions there is the well-known 
record of the 18th year of Kulottunga-1 (A.D. 1088 ) 
fixing the lower limit for the age of Kulasekhara®. The 


34. For a detailed account of Kulasekhara's life see 
Ar. Guru-parampara Ed S. Krishnamacharya -p.22 to 25. 


35. S.LI. Vol. 3, 70 -Pp. 148-152. K.G. Sasha Iyer 
refers to another inscription of 1050 A. C. belonging to 
the reign of Co]a-Kerala Deva also providing for a 
recital from the Alvar’s Lyrics asthe one of 1088 A.D. 
The inscription of 1050 A.C. would then fix the lower 
limit. (I. H. Q. Vol. 7 p. 648) 
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mural inscriptions in the Kulasekhara Alvar Kail the 
earliest of which is dated in the 4th year of Rajendra 
Cola, cir 1015 A.D., must certainly point out that the 
Alvar had long ago been recognised as a saint, long 
prior to the beginnings of the ITth century. These 
inscriptions serve only to fix the lower limit which, how- 
ever, is not much in view of the fact that the date of 
Manakkal-Nambi, the author of the Taniyan verse on 
Kulasekhara's works would push it back to an earlier 
period still. Manakkal-Nambi may be assigned to the 
latter half of the 9th century and the first half of the 
next.37 


Further estimates have been made on the basis of 
the Ajvar’s own Works. The casual use of the word 
‘Tondaradippodi’ ina certain verse of the ‘Perumal- 
Tirumoji* has been made to suggest the possible priority 
“of the Alvar of that name to Kulasékhara.?8 The 
suggestion seems to be a little far-fetched. For, the 
meaning of the particular stanza in which the word 
occurs is just this: — 


“Even the pleasure of a plunge in the Ganges 
will be nothing to me when I get immersed in the dust 
of the devotees of Sri Ranganatha singing his praise and 


36. K. G. Sesha lyer ~ Art. on Kulasekhara —1. 
H. Q. Vol. 7. - p. 648. 

37. Art. on  'Kambaramayanam Arangerriya 
Kalam’, Harisamaya Divakaram Vol. 7 Part 1 1930 -See 
also K. G. Sesha Iyer - I. H. Q. ibid. 

38. Alvarga! Kalanilai - p. 159 Also Swami Vada- 
chalam, Manicka-Vacakar Kala Araychchi 
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dancing in ecstacy”. The word ‘Tondaradippodiyada? 
particularly in its contrast to ‘Gangainir-Kudaindadum? 
in the verse makes it refer to the devotees in a general 
way. We cannot by any means construe it as a proper 
name referring to ‘Tondaradippodi Alvar. On similar 
lines of reasoning, we may have to infer the priority of 
Sundaramürti to Appar from the latter’s words: 
‘cisions HET ist sisri’? in the 
Tevaram.?? Even if the above suggestion is accepted we 
can only say that Kulasekhara must be later than 
Tondaradippodi. This, however, is no use because the 
latter’s date has itself to be determined yet. 


The attempt to see a reference to Dantivarman 
Pallava in a passage of the Perumal] Tirumo]i verse and 
to arrive at Kulasskhara’s date on this basis has been 
shown to have failed completely and it is unnecessary to 
repeat the arguments here. The conclusions sought to* 
be derived from the autobiographical references, however, 
have to be examined. Among several such the parti- 
cular one in which he claims to be @aracfaraner, 
LU pruresr, G smi Ga Ter, me) Sexg or! deserves 
to be noticed. From the fact of actual rule or over- 
lordship over all the. three traditional Tamil kingdoms 
. implied in the above passage it is argued that Kulagskhaca 


39. Tirunavukkarasu Swamiga] - Tévaram Ed. 
Saiva Siddhanta Samajam Tanittiruttandavam - ४.5 
p- 495. 

,40. See T. A. Gopinatha Rao - History of Sri 
Vaisnavas p. 22 Contra Ajvarga] Kalanilai pp. 174 to 
176. 

4T. Perumal Tirumoli -2, v. 10 - 
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must be assigned ‘to a period when such a Cera asce- 
dancy was possible in the history of S. India. From 
this point of view it is stated that Kulasekhara must 
belong to the period anterior to the beginnings of Cola 
ascedancy in Cir. 900 A.D. It is further pointed out 
how just then the Cala capital under Parantaka came to 
be Tanjore and not Uraiyur as before. 


Dr. S. K. Ayyangar is still more specific in stating 
that such an ascedancy as is implied in the Ajvar’s words, 
prior to the transfer of the Co]a capital from Uraiyur to 
Tanjore (Cir. 900 A.D.) would have been possible either 
before the rise of the great Pallavas under the dynasty of 
Narasimha Varman some time before 600 A.D. or after 
the collapse of this dynasty following the death of the 
great Pallava Nandivarman Cir. 800 A.D. The period 
anterior to the rise of the great Pallavas some time in 
the 6th Century A.D. may be appropriate in his opinion, 
if Tirumangai is to be the last of the Alvars according 
to tradition.” 


Arguing on very similar lines K. G. Sasha Iyer 
would conclude that Kulasekhara may have established 
his supremacy in the Tamil country somewhere 
immediately before the 7th Century A. D. when 
according to him the position of the Colas and the 
Pandyas seems to have been precarious, He would 
then point out that the upper limit of the date of Kula- 
Sekhara is supplied by the Tirukkura] quotation in 
Perumal Tirumoli v. 3, and that his prosody would show 


42. “Early His of Vaisnavism in S. India’ pp. 36,37. 
43. I. H. Q. Vol. 7. Pp. 653, 654. 
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that he came some centuries after the Sangam period. 
Having thus broadly fixed the upper and lower limits, 
he would base his final conclusion on the evidence of the 
Guruparamparas and say that the Alvar was born on the 
29th January, 527 and died in 594 after living for 
67years. Itis thus found that the only basis for the deter- 
mination of the age of Kulasékhara is the passage above 
referred to taken in its strictly literal interpretation. It 
is, however, not quite safe to have it so. In the first 
place the context in which the passages occur must be 
noted. All these without exception occur in the last 
verse of every ten verses in the Perumal Tirumoli. 
Though not the rule, it is the common practice among 
poets and authors to refer to themselves, rather eulogis- 
tically too, in these Mudrakavis as they are called. We 
find that itis very common in the Tevaram and the 
Nalayiram generally. Very often they contain praises 
and laudations of the author. Having been recognised 
as a convention, it was not considered quite bid form 
to speak about oneself even exaggeratingly in these 
Mudrakavis. Often the references in these verses like 
those in conventional panegyrice (Pragastis) in inscrip- 
tions cannot be taken literally. It was not unusual 
either for the Tamil kinds to claim consquest and over- 
lordship over their neighbouring kingdoms without such 
actual accomplishments. The practice of ascribing to 
oneself the titles and achievments of one’s ancestors and 
of even the fudatories claiming the titles of their over- 
lords are not uncommon in the history of our land as 
seen from literature and inscriptions. These passages 
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then cannot be safely relied on to fix the age of Kula- 
sékhara. ** 


There is yet another point of view with regard to 
this problem which may be noted. Pandit Raghava 
Ayyangar makes at the very outset a clear distinction 
between the early Ceras who ruled with both Karür- 
Vafji and Kogungolüras capitals (the one being the 
inland capital and the other the port) aud the later Ceras 
who ruled the West coast region with only Kodungolüar 
as their capital. He then points out that the later stage 
might have come about the 7th Century A.D. On the 
basis of the Ajvar’s own words he would assign him to 
the early period of Cera history. It would thus appear 
that he does not interpret the Ajvar’s references to him- 
self above discussed literally so as to imply conquest 
over the Pandya and Coja countries. He would take 
them to refer to a possible blood relationship between 
the Pandya, Cera and CaJa monarchs. This possibility 
again is made to rest either on the *Marumakkattayam? 
system or on the occassional practice of choosing the 
scions of Pandya and Cola family for the Cara throne. 
All these are at best speculative possibilities based upon 
a strained interpretation of the passages in the Perumal 
Tirumoli. Even granting the possibility one wonders if 
this would be consistant with the fact of Kulasskhara's 
supremacy in the early period of Cera history which the 


44. See K. S. Srinivasa Pillai *Tamifar Varalaru’. 
But curiously enough he would still see the implication 
of the Chera conquest of Uraiyur from *Kollikkon? in 


~ the passage. 


45. ‘Alvarga] Kalanilai' 2nd Edn. Pp. 170-172. 
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author propounds earlier in his thesis. One cannot 
suppose that such words are spoken by a Pandya or 
Co]a prince even from the Cera throne. 


The instance the author gives of ‘Kokkandan-Ravi’ 
who bore the title ‘Chandraditta—kula Tilaka’ illustrating 
such relationships is rather misleading. As the author 
indicates the title may certainly be taken to show the 
Pandya-Cola connection and it may be certain also that 
he was the chosen Céra ruler. Still there being no indi- 
cation of Cera ancestry at all the in the title, we must 
infer that he had none such. And we won't be justified 
in taking the Alvar to have been such a ruler. 


We came upon the most interesting point of the 
author's account of Kulasskhara when he proclaims the 
identity of the Alvar with the predecessor of Cerman, 
Perumal * He seems to rely on the D.S. Caritam story 
about Kulasekhara's renunciation on the one hand and 
the Periya-Puranam account of the latter's similar act on 
the other. He would ignore the minor differences in the 
two stories and rely on the similarity of majof incidents 
in them to establish their identity. In view of the fact 
that such renunciation stories of kings are very common 
in our country the proposed identity must be deemed 
baseless. Besides, this identity would seem to 
contradict the author's own assertion that Kulasskhara 
must have belonged to the dynasty of the Céras who 
ruled from Karür-Vajiji as their capital. If Kulasekhara 
was Seraman's predecessor, how could he be also an 
early Cera of the Karür capital? For was not Séraman, 


46. Ibid Pp. 161800 162. 
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according to the Periya-Puranam account, and his 
predecessor ruling in Kodungol]ur? This apparent diff- 
culty is sought to be overcome by the rather ingenious 
suggestion that while the father ruled from Karur the 
son and their Seramàn ruled in Kodungsolür even in his 
father's life time. 


it woul dalso appear that the sole reliance is placed on 
D. S. Caritam for another conclusion of the author, i.e., 
the contemporaneity of the Alvar with Tirumaügai- 
Mannan and Tondaradipoodi. We have elsewhere 
shown how not only these but almost all the .Alvars are 
brought together in an entirely romantic setting in the 
Kavya; and if we can gather history from it, we can as 
well establish the contemporaneity of all the Ajvars and 
save ourselves the bother of an elaborate, discussion as 
-to their chronology. Indeed he is so definite in this 
chronological conclusion that he interprets one of the 
traditional names of three kings occuring in a passage 
of Perumal Tirumo]i to refer certainly to Kulasskhara. 
Too many gratultous assumptions which beg the question 
nullify the suggested blood relationship of the Alvar with 
the Pandyas and the Colas and the sole reliance of 
D. S. Caritam renders the proposed identity of the Alvar 
with Sérman’s predecessor untenable. 


CHAPTER VII 
PERIYALVAR. AND SRI. ANDAL 


Periyajvar the brahmin saint of Srivilliputtar calls 
himself Visnucitta and Pattarpiran in his works, and 
Bhattanatha is apparently the translation of the latter 
Tamil name givento him also in the Tanian or the 
Commendatory works referring to him. It would 
appear that he got the name ‘Periyalvar by reason of the 
highly devotional attitude of his to the Lord, quite 
different from and superior to all the other forms of 
devotion revealed in the whole range of the Divya- 
prabandham!'. His works the ‘Tiruppallandu’ and ^ 
*Periyalvar-Tirumoli' comprise very nearly the first five: 
hundred verses of the Nalayiram collection and are justly 
praised for their lyrical beauty and exhalting sentiment. 
In the larger of the two works he reveals in the narration 
of Krsnavatara episodes. The ‘Tiruppallandu’ itself has 
been given a very high place among the works of the 
Alvar in that the attitude of Bhakti revealed therein -that 
of the bhakta blessing the Lord-is said to typify a highly 
exalted form of devotion in which the bhakta effaces 
himself and delights only in the well being of the Lord 
in the full belief that all is well with the world when He ` 
is well. This form of bhakti has been conventionally 


-1, See verse 18 = Upadésarattinamalai and the 
commentary of Pillai Lokan Jiyar thereon. 
2. See Vs. 19 & 20 of U. R. Malai and the Jiyar’s 
commentary for the greatness of Tiruppllandu. 
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called * Pallaedu-Nistai by the Sri Vaisnava Doctrinaires 
of S. India after the A]var's work in which it stands 
revealed. 


Traditional works like the Arayirappadi and D. S. 
Caritam and closely following them the later Acaryas like 
Vedanta Dasika and Varavara Muni would place Bhatta- 
natha after Kulasekhara in the chronological order. 
The Arayirappadi Says thathe was born in the asterism 
Swati in the month of Ani and this is repeated in all the 
later warks some of which as usual give the Kali year 
also of his date of birth ? 


The most important facts to remember about the 
Ajvar’s life as given in tradition are his devotion to the 
.God at Srivilliputtür, the story of the context in the 
Pandya Court, and the marriage of his daughter Anda] 
to Sri Ranganatha.* The 2nd of these, viz., the story of 
the contest corresponds in its main features so closely 
with that of G#anasambandha as almost to suggest that 
they might have been inspired imitations of each other. 
The suggestion seems to gather strength in view of the 
factthat the hegiographers in each case were later-day 
persons aud it is the Árayirappadi alone long after the 
Periya-Purapam that gives an account of Periyalvar’s 
context. It is very likely that the Tamil tanian 


3. The Mavayirappadi of Brmhatantra Jiyar, 
Prapannamrtam etc. 

4. Foran elaborate description of the wedding 
see D. S. Caritam , 


5. It is not however suggested that no contest 
could have taken place in the Pandya court at Madura. 
But the point to note here is the close similarity between 
the two episodes. 


206+ VAISHNAVISM IN SOUTH INDIA UPTO RAMANUJA 


of Pandya Bhattar on the Alvar referring to the contest 
was itself based on this account of Pinbalagiya Jiyar. 
There being no direct conference to the contest in the 
works of the Alvar himself, it would be safe not to base 
our chronological conclusions at any rate on that basis 
entirely.® 


6. Pandit M. Raghava Ayyangar assigns the Alvar 
to the 8th Century on the assumption that the contest in 
the Pandya Court should have been only between the 
two Vaidika religions, Vaisnavism and Saivism and not 
with the heritica! cults of Budhism and Jainism as in 
the 7th Century. (Alvargal Kalanilai- 2nd Edn. Pp. 5T, 
52). For contrary opinion regarding religious strife in . 
these centuries see K. G. Sankara J. O. R. 1927. To 
me it appears that there is no method of ascertaining ` 
so definitely the nature of religious strife in these 
centuries. The Pandit would further rely on the incident - 
of the contest to suggest that the Alvar became the Guru 
of the Pandya king after the-victory and to interpret the 
passage in the larger Sinnamanur plates ‘Guru’. 

| Referring to Jatila Parantaka in that light 
as specifically implying their contemporaneity. *A]vàrka] 
Kalanila Pp 58,59) For different interpretations of 
the passage see K. A. N. Sastri for Pandyan Kingdom, 
also K. G. Sankara J. O. R. 1927. Also Venkayya 
Edn. of the Madras Museum plates - Ind. Ant. Vol. 22. 
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The date of Periyalvar is mixed up with the much 
discussed problem of Pandya chronology.’ For, in the 
absence of any manner of evidence literary or inscrip- 
tional, we have to rely solely on two or three references 
to a Pandya contemporary and another person of 
importance in the Pandya Court from the Alvar’s works 
and the Arayirappadi. The references may be examined 
one by one. 


The Alvar refers to a certain Vaisnava Devotee of 
the name of *Selvan?. Both from the manner of his 
reference and from that of P. Jiyar it appears that he 
had the surname ‘Abhimanatunga’’ 


This led some scholars to equate ‘Abhimanatuiga’ 
with ‘Abhimgnameru’ and identify the Alvar’s contem- 
porary with Rajasimha III (No. Venkayya’s Genealogy) 
who bore the latter title on the supposition that *Selvan' 
of Ra jasimha's court should have borne his master's 
biruda as a mark of royal favour.? In tbe absence of 
any strong evidence to support the proposed identity of 
the two titles we have to consider the contemporaneity 
of the Alvar with Rajasimha III as highly doubtful. 
Besides Ra jasimha's date would be a very late date for 
the Alvar as coming well within the times of Acarya 
Nathamuni. 


7. Refer Pandyau Kingdom by K. A. N. Sastri for 
Pandya Chronology 


8. Arayirappadi Ed. Sri Vaisnava Mudrapaka 
Sabha P. 77. 


9. M. S. Aiyangar Tamil studies. 


f 
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Of the two references to a Pandya monarch one is 
in such genera) terms to the ancestral title of the Pandyas 
that is not possible to fix any one king as the Alvar’s 
contemporary on that basis In a sense the other 
reference to a *Nedumaran' in the oft quoted verse of 
the Peruma]-Tirumo]i may also be said to be as vague 7 
For *Nedu, means ‘great’ and *maran' signifies a Pandya 
monarch generally. One fact; however, is definite in 
the passage that the Pandya contemporary of  Periyalvar 
was a devotee of Visnu in that he is stated to have been 
worshipping the deity at Tirumalirufijolai Considering 


10. This reference occuring in V, IV, VII Perumal- - 
Tirumóli mentions the exploit of fixing the fish emblem 
on the Himalayas. Whoever was the first to achieve 
‘the distinction it would appear from inscriptions that it 
became a legendary exploit ascribed to the Pandyas in 
genera]. This would be clear from the Sanskrit portion 
of the larger Sinnamanur Plates (Verses 2 and 3) men- 
tioning this particular exploit which has been translated 
by the epigraphist thus:  "... ^ Of the kings born in this 
(family) who had destroyed all enemy kings and had 
their edicts established on the snowy mountain the priest 
was the venerable Agastya? -S.I. I. Vol. 3-७. 457. 
See also the following in the introduction on p. 442. 
-‘From him were descended the kings known as Pandyas’ 
-V.2, ‘Who engraved their edicts on the Himalayan 
Mountains and whose family priest was Agastya V. 3. 
It may be noted that no particular Pandya is credited 
with the exploit. 

II. P. Tirumoji - IV, 2, 7. 


12. Ibid ‘Tennan Kondadum -Tirumalirufi jolai". 


J 
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that the Pandyas from Kadungōn downwords to 
Ra jasimha IIT, as gleaned from available inscriptions 
were traditionally of the Saiva persuasion, it seems 
worthwhile ascertaining if there is any reference at all 
in the records to a Vaisnava monarch in the line. They 
only specific reference of that kind is to Jatila Parantaka 
son of Maravarman Ra jasimha, whom the records 
acclaim as a ‘Parama Vaigoava'* The manner of 
reference betokens the faith of the monarch in unequi- 
vocal terms and possibly also indicates the noteworthy 
deviation on his part from the traditional professions 
of his line. From the facts that the Velvikkudi grant 
issued in the third year of his reign begins with an 
invocation to Siva, itis surmised that he should have 
become a Vaignava only latterly as indicated by the 
Anamalai stone inscriptions (A. D. 770) and that there- 
‘fore Periyalvar, his guru must have lived prior to 
770 A. D.i! But one should not proceed to ascertain 

* the religion of a monarch from formal invocations in 
grants of this kind. There being a specific reference, 
however, to the fact of Jatila Parantaka's pronounced 
Vaisgava faith, it seems very probable that he was the 
Alvar’s contemporary. 


We have next to examine the reference in the 
Arayirappadi to the Pandya Contemporary of Periyalvar. 
The Jiyar calls him Sri Vallabha’. It is not quite 
possible to ascertain whether this “Sri Vallabha’ was the 
name or merely the title of the king. Whatever it was, 
three kings in the Pandya. geneology are seen to -have 


13. The Madras Museum Plates -Ind. Ant. Vol. 22. 
14. K. Srinivasa Pillai -'Tami]ar Varalaru'. 


210 — VAISHNAVISM IN SOUTH INDIA UPTO RAMANUJA 
possessed it viz., Ràjasimha III, Sri Vallabha and 
Jatila Parántaka himself. The dates of the first two 
being too late for the Alvar we have again to conclude 
th«t Parantaka must have been his contemporary. 


Thus we find that both the Peruma] Tirumoli and 
the Árayirappadi references point to Jatila Parantaka or 
Parantaka Nedun jadaiyan (Cir. A. D. 765 to 815) 1, as 
the probable contemporary of the Alvar. Inspite of 
this coincidence, however, one should prefer on strict 
canons of historical criticism to rely on the internal evi- 
dence contained in the Ajvar’s works. Any attempt to 
connect the two must lead to difficulties as will be seen 
presently. The author of Alvargal Kalanilai begins his 
discussion on the age of Periya]var by declaring that 
‘Nedumaran’ in the passage must be,- a proper name. 
But as the Pandya records point to a Jatila or *Sadaiyan? 
only as a Vaisnava, he is driven to the necessity of 
suggesting that Nedumaran, the father of Parantaka 
could have also been the Ajvirs contemporary; and he 
bases this conclusion on fhe facts contained in the 
Velvikudi and other records about the Uttara Mantri 
Marankari. The latter’s long period of service in the 
father Maravarman’s Court, his Vaisnavite leanings 
(as is evidenced in the Anamalai record) the power he 
wielded in court, and such other facts are made to 
suggest the possible conversion of Nedumaran under 
his influence. This can at best be a surmise and 
cannot be conclusive evidence for the contemporaneity 
of Nedumaran also with the Alvar. 


15. Alvargal-Kalanilai 2nd Edn. Pp. 56-58. 
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Further on the tries to equate this Nedumaran with 
Sti Vallabha of the Arayirappadi, In so doing he is 
again forced to suggest that he could be inferred to have 
possessed the title or the name ‘Sri Vallabha’ from the 
fact of his grandson Sri Mara Sri Vallabha having 
possessed it, It may be pointed out that there is no 
limit to this kind of inference as we can iufer this title!5, 
by descent to all Maravarmans from  Avanicülamani 
downwards. 


It is thus found that the date of Periyalvar has to 
be determined only on the basis of his reference toa 
Pandya contemporary and on the evidence of the Madras 
Museum Plates pointing to Jatila Parantaka Cir. 765 
to 815 as the only Vaisnava monarch who could have 
been one such, It is possible to arrive at the conclusion 
that the Alvar was in all probability the contemporary 
of Jatila Parantaka and that therefore he may be 
assigned to the latter half of the 8th Century and the 
first quarter of the Nineth. 


SRI-ANDAL 


Having thus assigned Periyalvar to the latter half 
of the 8th Century A.D. let us turn our attention to 
the date of Sri Anda] traditionally acknolwledged to be 


—- 


16. From the text of the larger Sinnamanür Plates 
atleast, it appears that ‘Sri Vallabha’ is a title -See V. 10 
Sanskrit portion S. I. I. Vol. 3, Part 4, P. 45T. See 
also the introduction 'Srimara entitled Sri Vallabha' 
Ibid P. 443, and the following translation on page 457. 


17. Pandyan kingdom, Professor, K. A. N. Sastri 
P. 46. 


क e 
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his foster daughter. On the basis of this tradition any 
independent chronolggical discussion as to the age of 
this devotee might seem unnecessary, it being easy to 
assing her also to the same age as that of Periyalvar. 
Nevertheless we cannot fail to notice the attempts of 
some scholars to fix the date of Sri Anda] more precisely 
on the basis of a text in the Tiruppavai.!? Their 
conclusions, based as they would be on internal evidence 
deserve to be examined. 


The text under reference occuring in the thirteenth 
stanza of Tiruppavai runs asfollows:— “Velliyelundu- 
Viyajan Urangirru*". Tken along with the opening 
lines of the first stanza 'Margali-Tinga]' etc., these lines 
are said to indicate a particular connection of stars on 
the full moon day of Margali on which Ánda] must have 
begun her Margali Nombu. On this astronomical basis | 
scholars have arrived at various dates for the composition 
of Tiruppavai.!? 


The nature of the Tiruppavai composition of Sri 
Anda] must be well borne in*mind for a proper inter- 
pretation of the text in question. It belongs to a 


18. See M. R. Ayyangar - Alvaragal - Kalanilai — 
2nd Edn. Pp. 75-84. Also his earlier contributions in 
J. O. R. 1927. Also K. G. Sankara Article on the 
Date of Tiruppavai J. O. R. 1927 and M. R.’s rejoinder 
thereto in the same Number. 


-19. According to M. R. Ayyangar the exact date 
is the full moon day of Margali 731 A.D. while it is 23rd 
November, 850 A.D. according to K. G. Sankara, See 
the references under F. N. 2 on the previous page. 


j 
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conventional form of Tamil poetry called *Pavaippattu'?? 
relating to the age long observanceg of young girls of 
marriageable age and their ceremonial early morning 
ablutions called *Pavai Nombu? and ‘Margali-Niradal’ 
respectively.'21 


The author of this form of poetry male or female 
gives expression to his or her thoughts in the form of an 
address to his or her lady companion. In other words 
while the *pavai-Nombu' and the *Margali Niradal' are 
ancient customs still in vogue in our country. The 
pavaippattu relating to them was sung by the author in 
an imaginary setting of these customary festivals. This 
is shown by the fact that even males could be authors of 
such compositions. Thus Manikkavacakar has a ‘Tiru- 
vembavai’ to his.credit as sweet as the composition of 

-Sri Andal.? It is not as if the saint actually performed 


20 Pandit Raghava Ayyangar has pointed out that 
Pavaippattu was a form of poetry in ancient Tamil 
classics. See his article on ‘Thainiradal’ H. S. Diva- 
karam Dec. and Jan. 1927 & 28 Page 273. 

21. Fora lucid exposition of these customs refer 
to the entire article in note 8. 

22. The nature of Pavai-Nonbu and Margali 
Niradal as seen from the Sangam classics, the spiritual 
setting given to these by Andal, Manikkavacakar and 
others, in their works, the varying phases of these 

^ observances through centuries and the still common 
vogue in Malabar are all explained by the learned Pandit. 
Art. Thai-Niradal. Pp. 281-283. 


23. The similarity between the two poems is shown 
in the article noted above. 
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either the ‘Nonbu’ or the Niradal'. He must be said to 
have placed himself in the position of one performing 
them and composed these verses in that imaginary setting. 
Even in the case of Andal where the performances could 
be deemed real and not imaginary as she was a female, 
her Tiruppavai need not be taken literally to have been 
sung at the time of the actual observances. For that 
matter it is unlikely indeed that Anda] the daughter of 
the Brahmin saint Bhattanatha actually performed the 
‘Nombu’.24 However, it is very unlikely that the Tirup- 
pavai was sung just in the course of ceremonial obser- 
vances. We have to take it that she composed her 
Tiruppavai in as conventional a style and in as imaginary 
a setting as any other author would have done. In 
other words we need not expect Anda] to have taken a 
part in every episode mentioned in the: Tiruppavai or 
interpret every passage literally. Thus the address to 
‘the young lasses of ‘Ayappadi.™ In the opening stanza 
itself should not be literally taken to be so. It is well 
known that Anda] lived in Srivilliputtür and Ayappadi 
and the lasses therein could have come in for her im- 
passioned address only in her imagination. It is very 
clear that the background of the whole poem is the 

24. It is interestingto note the opinion of the 
Commentator Peria  Achan-Pi]ai on this question. 
Answering the question whether the Brahmin devotee 
would have performed the Nonbu as did the Gopis, he 
says that she simply transported herself into that atmos- 
phere in the land of Krsna and the Géapis. See 
commentary on Tiruppavai (introduction). 


25. Tamil for Gokulam. 
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romantic episode of Krisna and the Gopis in Ayappadi, 
Anda] imagining herself as. one of the Gopis'? 

Looked at in this light it seems very difficult to 
interpret this passage ‘Vellielundv’ etc. as referring to a 
particular astronomical phase which Sri Anda] actually 


observed while composing the poem. In other words, 
the implication of any astronomical data in tbe lines 


seems far fetched. Tbe setting of the passage is just this; 


Anda] as one of the Gopis addressing her companions 
awakens one of them from her slothful slumber for the 


early morning bath. In so doing, she tells her that the 


other girls had already reached the river side and that 
Venus had risen and Jupitor had gone to rest. The 


rising of Venus *Sukrodayam' as it is called is a familiar 


phenomenon denoting the break of dawn and deemed 
auspicious for the commencement of the day's work. 


Intent on calling ‘together her companions for the early 
‘morning function, it is just natural that she gave ex- 
pression to this familiar way of announcing the break of 
dawn in the words ‘Vellielundu’ Viyalanurangirgu'. The 
latter part ‘Viyalanurangirru’ need not be taken literally 
to mean the setting of Jupiter. Tt is just a poetical play 
of the words ‘Veli’ and *'Viya]an', affording an alter- 
native quibble, and there seems to be no warrant for 
inferring any definite astronomical data from it. As 


such it would be futile to build any theories as to the 
data of the composition of Tiruppavai and of Sri Andal 


on this text. In the absence of any other evidence for 
fixing her age independently it would be safe to rely on 
tradition and assign here to the age of Periyalvar her 


foster-father viz., the latter half of the eighth century 
A, D. 


26. Periya-Achan Pillai makes this position very 
clear in the introduction, 


CHAPTER VIII 


TONDARADIPPODI AND TIRUPPAN ALVAR 


In accordance with the order referred to so far, we 
have now to consider the date of Tondaradippodi and 
Tiruppan-Alvar, called Bhaktanghrirénu and Yogivaha. 
respectively in Sanskrit. It is a comparatively meagre 
account of these saints that we get in the Arayirappadi: 


Bhaktanghrirénu was like Bhattanatha a Brahmin by 
birth. After his early years of education he entered as a 
Grhastha into a life of devotion to Sri Ranganatha. The 
sudden, almost dramatic change in his life brought | 
about by Déva-Dévi a woman of easy virtue, the un- 
bounded grace of God which reclaimed the lost soul and 
the later years of unceasing piety and fervent devotion 
are all that we get in the Arayirappadi. With perhaps 
a poetic elaboration of the*romantic episode in the 
Alvar’s life we get much the same facts in D S. Caritam. 
The only other detail in the Arayirappadi worth noting 
is the fact of Tirumangai having met Tondaradippodi 
in the course of his building the Prakara of the Sri 
Rangam Temple. 


Some more data, however, are sought to be derived 
from.the traditional accounts which mention a Cola ruler of 
Uraiyur at the time. It is asserted that his name 
Dharmavarama Cola, is not being found either in the 
list of this Great Colas beginning from Aditya or among 


Li 
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the Sangam Celebreties like Karikala and  Koccaz- 
ganan, must point to a ruler some where between 600 and 
880 A. D. and as even during tHis period of Pallava 
Dominion in the South till about 840 A. D., the Colas 
would have only been petty subordinate chieftains under 
Pallava suzeraniety it is argued that the ‘Cola Bhupati’ 
mentioned in the Arayirappadi as the contemporary of 
the Alvar must be assigned to the period Cir. 840 to 880 
A D. during which time alone the Calas should have 
regained their power. 


The above conclusion must be deemed baseless. 
For in the first place, neither the Aravirappagdi nor the 
D. S. Caritam give the name of the Cola contemporary 
of the Alvar, nor do they give us any other helpful 
detail regarding them. All that we have is a reference 
to a certain Cola King of Uraiyür. In the absence of 
any definite information as to whether he was a petty 
chieftain or an over lord, it is impossible to fix the 
period of his rule and assign the Alvar to that period. 


It has been shown fram inscriptions ‘Annual Report 
Ep. Madras - No. 207 of 1907) that the title *Tonda- 
radippodi' had come into use as a proper name in 
943 A.D. and that therefore, we must infera date not 
later than the 9th century for the Alvar? This, 
however, cannot carry us very far in determining the 
Alvar's date. Nor can the citation of two identical 
passages from the *Tirumalai' and the ‘Tirukkurundan- 
dagam? suggest the contemporaneity of the Alvar with 


1. K,G. Sankara - J.O.R. Madras - 1927 
2. Ibid. 
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Tirumangai.? The only evidence is therefore the Guru- 
parampara account regarding contemporaneity of the 
two. 


TIRUPPAN-ALVAR 


The Arayirappadi account of Tiruppan-Alvar is 
meagre still, though the later hagiographers have woven 
a fairly full picture round this sparse material offered. 
It is the story of the low caste Bhakta attaining the 
highest through the unbounded grace of the Lord. 
This story of Pan-Perumal playing on his ‘Yal’ the live 
long day from a lone spot in the distant river bed, the 
grace of the Lord which brought him to the Sanctum 
on the shoulders ofthe highest of Brahmins and the 
ultimate bliss which he attained reveal the universality 
of the Bhakti cult as no episode can.! Apart from the. 
traditional order of the Arayirappadi again, which 
places him between Tondaradippodi and Tirumangai we 
have absolutely no other evidence to determine his age 
independently. 


3. M. R. Ayyangar-Alvargal kalanilai p. 


4. Compare the story of Tiruppan Alvar with that 
of the Saiva Saint Tiru-Bjla Kanta Yalpanar. 


CHAPTER 1X 
TIRUMANGAI ALVAR 


We get a fairly full account of the life of Tiruma?gai 
Alvar in the Arayirappadi Guruparampara Prabhavam. 
It is but natural that the author of D. S. Caritam slightly 
varied the sequence of the Arayirappadi narrative to suit 
his purpose in assembling together Periyalvar, Andal 
and almost al! the other saints round the one attractive 
theme of the Kavya, i.e., the marriage of Sri Andal with 
Sri Rarganatha. Later tradition, however, is over- 
burdened with a mass of legend fostered by imagination 
on the one hand-and misrepresentations of passages in 
‘the A]var's own works on the other. Thus the plain 
Arayirappadi narrative of the humbling of the Buddha 
image at Nagapatam - in itself of doubtful varacity - has 
given rise to colourful tales of vile robbery and wanton - 
decait and even cruelty on the part of the Alvar, and 
stories have been woven round conventional utterances 
regarding the Bhaktas’ wordly life and pleasures of 
existence. It is very necessary, therefore, to rely on 
what, after careful examination, appears to be ancient 
and continuous tradition, without any forced interpre- 
tation of the Alvar’s own works. 


WAS HE THE LOST OF THE ALVARS? 


The persistent and almost accepted tradition that 
Tirumangai was the last of the Alvars may now be 


1. See Prapannamrtam for the story of Tirumargai, 
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examined. We have already seen that we cannot rely on 
the Jayanti-Mala dates and much less on the D. S. 
Caritam account. The Arayirappadi deals with the life 
of Nammalvar, last among the saints. The implication 
of chronological order in the Jiyar’s narration would 
indeed be clear from the introductory lines to the life of 
Kulagékhara.* These lines would show that the life of 
Nammalvàr coming as it did, next to Tirumaligai in the 
chronological order, was specially dealth with last on 
account of his particular importance among the saints. 
We have therefore to infer that Tirumangai Alvar was 
the last among them according to the Jiyar's Chronology. 
Nevertheless, the possibility of the Alvar’s contem- 
poraneity with anyone or more of the others is not 
precluded, and we have already referred to the specific 
mention of TirumaZgai's contemporaneity with Tonda- 
radippodi Alvar in the Arayirappadi?. It turns out thus, 
that even the Arayirappadi evidence is not quite conclu- 
sive on the point and particularly so as it merely gives 
the month and the Naksatra for the birth of these saints. 


Ofter times the story of" inauguration of the Tiru- 
Adhyayana Utsavam in Sriraügam by the Alvar is cited 
to support the contention. Now, all that we know about 
this institution in the Srirangam temple is from later day 
accounts‘. The Jryar’s narration of the life of Tirumar gai 


2. See section on Kulgékhara - P. F. N. ante. 


3. Arayirappadi Ed. Srivaisnava Grantha Mud- 
rapaka-Sabha. 


\ 


4. Parakalanpadi, an obscure pamphlet, for details 
regarding it. 
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makes no mention of itatall. Even these laterday 
accounts do not make it clear whether Tirumañgai 
organised the recital of Nammalvar's Tiruvaymo|i only 
or the whole of the Nalayiram while the latter may be 
deemed improbable, the temple practice would seem to 
affirm it. What seems more probable thar. either is that 
the Utsavam for the ceremonial recital of the whole of 
the Nalayiram was instituted long after the lives of the 
Alvars by the early Acaryas of Vaignavism, if that were 
so, there seem to be no particular reason to hold that 
Tirumafgai was the last of the Alvars on the basis of the 
Adhyayana institution in the Sriraigam temple. At any 
1ate, the history of the institution itself requires to be 
carefully investigated before we can draw chronological 
, conclusions from it. 

Tradition apart, there is ample evidence in the 
Ajvar’s own work, the Periya Tirumoli on which we can 
proceed to determine his date. Among several passages 
referring to Kings and contemporary events, the most 
important from our point of view may be examined. 


1. The reference to *Vairamegha': — In his ‘ten’ 
on Attabhuyakaram at Kaci the Alvar makes mention 
of the fact that the city was full of the prowess and glory 
of a certain monarch called Varamegha. The passage in 
question runs as follows:— 


sndr or as OST DL ut Gaio TIS 
156० (४१-५० क) — exul g Guns sor Sor 606 Boor Ls 
SHES FA HUST 

(P. Tirumoli 2, 8, 10.) 
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In its most straightforward and simple interpretation 
the passage will be sgen to refer to a *'Tondaiyarkon" 
besides ‘Vairamégha and it would also appear that the 
former was doing obeisance to the latter. A free ren- 


dering of the passsage in English may be stxted as 
follows: — 


‘The Attabhuyakaram at Kafici which was full of 
prowess and glory of Vairamégha (decked )) with 
the garland of the crowns of monarchs doing 
obeisance to him and to whom the lord of the 
Tondaiyar was doing obeisance’ 


It needs no pointing out that ‘Tondaiyarkon’ refers 
to the Pallava monarch of the time and ‘Vairmaghan’ 
Must equaily clearly refer to another monarch who 
probably over ran Kanchi and comdelled obeisance from 
the former. Such a state of affairs in Pallava History 
when Kafici was conquuered and the Pallava had to 
submit, though for a time, to a 'Vairamsgha' is easily 
seen in Dantidurga's (Rastraküta) conquest of Kaici 
in 754. A. D. on the basis of‘inscriptional records men- 
tioning at once the conquest aad the possession of the 
title by the Rastrakuata monarch,. The Pallava 
monarch of the tims being Nandivarman Pallava Malla, 
the Alvar may be understood to be referring toa con- 


temporary evan as is implied in the words *Vanangum? 
(doing obeisance) in the passage^ 


The objection to this interpretation, viz., that the 
Alvar who has generally sung the glories of the Pallava 


5. K. Srinivasa Pillai - *Tamilar Varalaru', 
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monarch of his time is not likely to have referred even 
casually to his humiliation® need not be taken seriously, 
as it would appear from the records that the contest 
ended honourably for Pallavamalla with his marriage 
to Reva the daughter of the Rastrakita.® 


There may be just this little difficulty, however, 
in interpretting the passage as above. If ‘Vanatgum’ 
in the above passage is taken as the very referring itself 
to ‘Tondayarkon’, then the adjectival phrase qualifying 
‘Vairaméghan’ would stand as ‘Ninmudimalai’. The 
meaning of this phrase as such would not be so clear as 
that of the whole phrase ‘Vanat#eu Ninmugdimalai'. 
If, however. the phrase ‘Ninmvgimalai’ itself can convey 
adequate meaning independently then the passage can 
easily refer to. the conquest and suggest the contem- 
poraneity of the Alvar with Nandivarman Pallavamalla. 


We now turn to the other interpretation which would 
see.a reference to onlv one monarch in the passage 
namely 'Tondaiyarkon" The rendering of the lines 
would then be such as* would take the whole phrase 
*Vananguninmudimalai Vairaméghan’ to bein apposition 
with 'Tondaiyarkon? suggesting the meaning of the entire 
passage in some such way as the foilowing. 


‘The Attabhuyakarm at Kafici full of the prowess 
and glory of Vairamegha, the lord of the Tondaiyar 
(decked) with the garland of the crowns of monarchs 
doing obeisance to him.’ 


6. 


7. Ibid. K. G. Sankara also holds this view. 
J.O. R. S. 1927). 
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Now the question arises — who is this Pallava 
Vairamegha referred to by the Alvar? 


It has been suggested that it could have been Pallava 
Malla himself and that he could have very well borne 
the title either independently as his forefathers possessed 
the titles like *Chitramegha? , ‘Mahamégha’, and ‘Sri- 
mégha’ or in honour of his father-in-law the Rastrakuta 
Dantidurga? While the latter suggestion is clearly in- 
genious, the former must be deemed baseless as we hear 
of no inscriptional record giving this title to Nandi- 
varman. Besides, it seems quite absurd to maintain 
that the same title was borne by the Rastraküta monarch, 
his son-in-law, his grand-son and others, after him in 
a series. 


Pandit M.Raghava Ayyangar would further argue 
the title ‘Vairamégha’ for Nandivarman on the basis of 
the close correspondence between the phrase ‘Vanangu 
ninmudi-malai Vairaméghan and the Sanskrit phrase 
‘Pranatavanipati Makuta-malikalidha - caranaravinda 
referring to him in inscriptions. He would even presume 
that the Alvar merely translated the Sanskrit phrase 
‘ referring to him.’ It must, however, be clear from - 
similar expressions referring to the glory of kings in 
general in inscriptions and literature, that the phrase, 
either in Sanskrit or in Tamil, is conventionaly used to 
denote the might of any monarch. In other words, 


8. M. R. Ayyangatr Al. Kala Nilai P. 102. 
9. Ibid. p. 103. 
10. See the opening verse of the ‘ten’ on ‘Paraméé- 
wara Vinnagaram’ Nalayiram. 
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while the Sanskritism of the phrase ‘Vananguninmudi- 
malai’ might be granted, there seems to be no reason to 
make it refer to Nandivarman particularly. 


On the other: hand, it is clear, that the earliest 
Pallava who bore that title was Dantivarman, son and 
successor of Nandivarman Pallavamalla ग It is but 
natural that he acquired the title by discent from his 
maternal grand-father Dantidurga Rastrakuta. We 
may then conclude from the manner of Tirumoli 
reference as implied in the term ‘Sulnda’ in the present 
tense that the Alvar was acontemporary of Dantivarman 
Pallava.!? 


We have so far seen that the passage may be 
differently interpreted the contemporaneity of the Alvar 
either with Pallavamalla or his son Dantivarman. 


2. The reference to the rout of the northern power :- 


Verse of the Periya Tirumoli containing as it does a 
definitely clear contemporary reference will seem 
to clinch the issue further. "There is a clear allusion in it 
to a battle in which the  *Teanan' and a northern king 
were routed by the warriors of Nangür- From the context, 
it is clear that the Ajvar is referring to a Pallava victory 
over the Pandya and a northern power, for ‘Tennan’ 
in the Ajvar’s works cannot, but mean the Pandya 
king. It is equally clear from history that the northern 
power could have been no other than the Calukyas, 


11. 5.1. 1. Vol. 6 No. 355 p. 167. 


12. M. R. Ayyangar has shown that it is in the 
present tense conua see K. G. Sankara J. O. R. S. 1927. 
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the agelong enemies of the Pallavas who often coalesed 
with the Tamil powers against Pallava dominion. It 
follows then that the battle in which the warriors of 
Nar/igür are celebrated to have worsted the Pandya and 
the Calukya must have been one of the episodes in the 
long series of the Pallava - Calukya wars: the Narigir 


warriors must have fought in the ranks of the Pallava 
monarch. 


Such being the allusion in the passage, we may now 
proceed to ascertain the date of the probable encounter 
referred to by the Alvar. Pandit M. Raghava Ayyangar 
has suggested that it must referto the victory of 
Paramésvara Varman Paliava over the Calukya Vikra- 
maditya-1 in the battle of Peruvalanallir in the Cola 
country. He would infer the Pandya alliance with the 
northern power on the presumption that Vikramaditya. 
should have marched down to south and encamped at 
Uragapura only with the aid of the southern power. He 
would further point out that the final battle having taken 
place in Peruvalanallar in the Caja Country, the warriors 


of Nafgtir would very well be inferred to have taken part 
in it.13 


An examination of the available record will show 
that the above isa misreading of the course of events 
leading to the memorable battle. The history of the 
previous Calukya campaigns has revealed that the 
invading army first directed its attack on Kafici. The 
Pallava forces usually met the invading force not far 


away from the capital and the issue was decided in and 


around the fortified walls of Kaáüci first. There is no 


13. M. R. Ayyangar * A]. Kalanilai pp 111-119. 
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valid ground to think that Vikramaditya-I made a depar- 
ture either in the route he took or in the method he 
adopted in his southern campaign. "The Gadwal plates 
do point to the encampment at Uragapura ' But the 
inferrence from this need not necessarily be that Vikra- 
maditya advanced south through the Korigu country 
with Pandya assistance. He would as well come first 
to Kafici and lead his victorious army down south as far 
as Uragapura. fn fact, this is what we get from 
the Gadwal plates. It mentions unequivocally the 
initial conquest of Kafici, and this is corroborated 
by the Kurnool plates of Vikramaditya-l, and the 
Sorab grant of Vinayaditya. Having assumed that 
Vikramaditya came direct to Uragapura and encamped 
there and that subsequently he was met and beaten at 
Peruvalanallür, ‘the Pandit has forced to his credit the 
evidence of Gadval Plate regarding the conquest of 
Kafici 7 That there is absolutely no need to do so has been 
shown by Rev. Heras in his ‘studies in Pallava 
History.’ (Page 42-43) He has pointed out how the 
conquest of Kafici was the first phase of Vikramaditya's 


expedition, which, having begun victoriously enabled 


him to run through the Pallava territory and advance 
as far south as Uragapura and  encamp there, 
While the Calukya army was resting on its glory, 


14. Ep. In. Vol. 10. p 100. 
15. J.B.B. R.A.S Vol. 16. p. 226 
16. I. A. 19 pp. 151-152 


17. MR. Ayyangar Al, Kalanilai-116. He cites 
Dr. Hultzch in support of his conclusion. (Ibid. F.N.2) 
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Paramésvara Varman seems to have rallied round his 
forces, attacked the invader at Peruvalanallar and put 
him to an ignomenious flight.!? 


We have seen that the southern march of the invader 
and the encampment at Uragapura after the fall of 
Kafici could have been possible for the victorious army 
without any aid from the Tamil princes. At any rate, 
there seems to be no evidence from the records of any 
Tamil Power having actually supported Vikramaditya 
in this campaign. We are thus unable to see any 
clear reference tu the defeat of a ‘Tennan’ or Pandya in 
this campaign. 


Such an active alliance of the Pandya to the in- 
vading Calukya is clearly pointed out by the records 
referring to Vikramaditya-IUs invasion of Kafci during 
the reign of Nandivarman Pallavamalla cir 735 AD." 
(Heras)? From the Kendur and the Vakkalari Plates 
of Kirtivarman-11I?», the Udayéndran Plates and Other 
Cola records?! we see that Nandi was defeated "and 
forced to flee from post to pillar in the Cola country 
pursued by the Calukyan heir-apparent till he finally 
took refuge behind the walls of Nandipura. 


We are also able to gather from the Cola records that 
all this was rendered possibly by the confused state of 
affairs in the early part of Pallavamalla's reign wherein 


18. Heras. ‘Studies in Pallava History? pp. 42-47 
19. Heras. ‘Studies in Pallava History’ Pages 42-47. 
20. Ep. Ind. Vol. 9. 

21. S. L I. Vol. 2 p. 371. 
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Citramaya aided by the Tamil powers attacked Nandi. 
It is just possible that Vikramaditya, having conquered 
Kafici would have allied himself with Citramaya also. 
We know how finally Udayacandra, the faithful 
General of the Pallava raised the seige of Nandipura 
and defeated his enemies and established him on the 
throne. The hostility shown by the Tamil powers 
to the Pallava in all these campaigns would enable us 
to infer that the reference to the rout of the Pandya 
along with the Calukya in the passage might well be 
to these campaigns in the reign of Nandivarman 
Pallavamalla£, And as the manner of the reference 
to the warriors of Nangur who took part in these cam- 
paigns shows contemporaneity unmistakably, we will 
not be far wrong in assigning Tirumarigai Alvar to the 
latter half of the 8th century A.D. 


THE CONTEMPORANEITY OF THE ALVAR 
WITH GNANASAMBANDHA 


Tt is said that this aspect of tradition is a mere 
fib of imagination suggested by the proximity of their 
places of birth and many striking parallellisms in their 
works. Many scholars were, however, content to 


22. One view of the date of Nandivarman 
Pallava Malla and his successors is that it has to be 
reconsidered in the light of the possible date A.D. 
728-29 to 730-31 arrived at for Paraméswara-II, on the 
basis of inscriptions. See Art. on *The Date of Pallava 
Parameávara-IIl' by N. Lakshminarayan Rao - Journal 
of Indian Hist. "Vol. 13 Pt. 3 1952 pp. 287-292. 


t e 
230 VAISHNAVISM IN SOUTH INDIA UPTO RAMANUJA 


ignore the story altogether and this was not made the 
basis for determining the date of either Tirumangai 
Alvar or Gfianasambandha. The author of the A|vargal 
Kalanilai’ has, however, based his discussion on the age 
of the former on this among other data. We find 
thus that there are sharply differing viewpoints about 


the tradition and it will be worth our while to examine 
11.04 


The first point to ascertain about any tradition as 
evidence for history is its continuity. In regard to this, 
we see that the earliest version of the Arayirappadi dec- 
lares that Tirumazgai Alvar and Gfianasambandha met 
each other and that a discussion ensued ending in the 
discomfiture of the Saiva Saint. The D. S. Caritam 
offers a slightly varied version pointing to a friendly ° 
discourse between the protagonists of the two faiths and. 
giving a dignified turn to the whole incident. It is not 
surprising that the Prapannamrtam has followed the 
version of Arayirappadi, as, in fact the whole of the 
Sanskrit work has been shown to have followed the 
earliest work of the Jiyar. It seems reasonable, there- 
fore, to grant the continuity of tradition in this case, at 
least as far back as we can possibly get to, viz, the 
times of the Jiyar. 


23. Al. Kalanilai p. 89. 


24. K. A. Nilakanta Sastri thinks that it is a 


beautiful legend. Colas, Madras University Series 
1955 p. 636. 


25. Arayirappadi Ed. Srivaishava Mudrapaka 
Sabha. 
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Since the author of the Arayirappadi himself was far 
removed from the times of the Alvars and Nayaniars, 
it would be worthwhile examining if this tradition can 
find support either in the works of the two saints or in 
other contemporary or later literature secular or 
religious. We find thatthere is none such anywhere 
except in the Vaisnava hagiographers’ accounts which 
may well be deemed one sidedand therefore unaccepta- 
bie for purposes of history. 


The next stage of our enquiry would be to see if the 
dates of the two saint arrived at on other date would 
admit of their contemporaneity. Pandit M. Raghava 
Ayyangar has suggested that they would. Having 
established that he must have been a contemporary of 

. Nandivarma Pallavamalla, he proceeds to discuss the 
date of Sambandha on all available data the most impor- 
“tant of which ‘is the date of the destruction of Vatapi 
in which  Siruttondar, the contemporary of Gfana- 
sambandha is said to have taken part. He points out 
that there must have been a second invasion of Vatapi 
on the wake of the PeruVa]anallür battle cir. 657 A. D. - 
and that this should have been the campaign in which 
Siruttondar took part. Assigning Sambandha to cir. 670 
to 686 on this basis, he would declare that this, along 
with the other date fro Tirumafgai Alvar, viz., the latter 
half of the 8th Century, could very well establish their 
contemporaneit y.*5 


We have already gone through the details of Vikra- 
maditya - l's campaign in the south - from his initial 
success at Kafici to his ultimate discomfiture at Peru- 


26. M. २. Ayyangar - Al. Kalanilai PP. 106-109. 
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valanallur. Apart from the fact of the Calukya’s flight 
after that battle, we do not find any mention of the 
capture of Vatapi even in  Pallava records. And 
yet the conclusion as to a second invasion of the 
calukyan capital is made to rest on two grounds. 
(1) The description of Parameswaravarman Pallava as the 
‘destroyer of the city of Ranarasika^ (2) The date of 
the Kodumba]ur chieftain Paradurgamardana who bore 


the title 'Vatapijit.' The two premises may now be 
examined. l 


It is true that Parameswaravarman has been 
declared to have destroyed the लाए of Ranarasika. It 
is clear also that Raņarasika was a Biruda of 
Vikramaditya-I,*”.. Pro. Dubreuil is of opinion that this 
Ranarasikapura is no other than Uragapura where the 
northern invader encamped for a while prior to his 
final defeat by the Pallava forces and wherefrom he 
issued the Gadwal Plates. The objection that Uraga- 
pura was but a temporary camp of the monarch cannot 
bea very serious one against this identity as the fact of 
his fairly prolonged stay there must be granted, and 
the city therefore could well have got its name from 
the victor from Kanci at least form the time being. The 
further suggestion that Parameávaravarman did not 
proclaim for himself the same title 'Vatapikonda' as his 
grand-father out of deference to him loses strength 
when we see that serveral kings have borne ancestral 
titles without any corresponding achievement to their 
credit. The identity of Ranarasikapura with Vatapi 
remains thus to be substantiated. 


27. Ep. Indi. Vol. X Page 101. 
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The learned Pandit arrived at Cir. 670 as the date 
for Paradurgamardana calculating , backwards from the 
probable date of his great-grandson Vikramakesari, 
whom he presumes to have been a contemporary of 
Dantivarman Pallava cir. 780 on the basis of an 
inscription at Malayadippatti. The conquest of Vatapi 
as implied in his title ‘Vatapijit? - evidently as an ally 
of his Pallava suzerain - ascribable to cir. 670 must 
therefore be distinct from the earlier exploit of Nara- 
simhavarman Pallava.? Jt may be observed that the 
date of the Koqumbajur chieftain has been arrived at 
rather vaguely on indefinite data, and the calculation 
even if the data were definite, can but lead to very 
approximate result. We will not be on safe grounds 
if we infer a second invasion of Vatapi on this basis 
entirely. The chronology of the Kodumbalir chieftains 
'requires to be established independently after careful 
consideration before we can proceed to draw conclusion 

from it. 


The arguments for a second invasioa and destruc- 
tion of Vatapi by Parameéwaravarman Pallava are thus 
seen to be inconclusive. There seems to be no valid 
ground for shifting Siruttondar's campaign to any 
other event than the wellknown exploit of Narasimha- 
varman and bring him and his contemporary G7iana- 
sambandha nearer to the times of Tirumangai Alvar. 


The problem may, still be viewed from the point of 
view of the accepted date of GZànasambandha based 


28. 4]. Kalanilai - 2nd Edn. P.109. 
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on Narasimha varman’s invasion of Vatapi. This incident 
has been variously dated in Cir. 637 (Heras) 642 (fleet) 
andso on.? Whatever the exact date we may safely pre- 
sume Sambandha to have lived about the year 640 A.D. 
The sixteen-year duration of life ascribed to him by 
tradition is perhaps but an exaggerated way of stating the 
wonderful powers of the poet saint. If that were so, we 
will not be far wrong in conclusing that he should in all 
probability have lived.up to the last quarter of the 7th 
Century at the latest. We have already seen that Tiru- 
mangai A]var must have lived some years at least after 
736 A. D. It would thus appear that there is an 
intervening period of nearly a century between the lives 
of the two saints. Itis rather difficult to infer their 
contemporaneity normally under these circumstances, 
though the possibility is not absolutely precluded. 
Anyway it does not seem to be quite safe to assert one’. 
way or the other. After all it may well be that tradition 
itself originated-from this close proximity in point of 
time — apart from many other similarities between these 
two hymnists from the land ef the Cauvery. 


29. Rev. Heras, ‘Studies in Pallava History’ 
PP. 62-63. 


CHAPTER X 
NAMMALVAR AND MADHURAKAVI 


Nammalvar possesses a unique distinction among the 
Alvars. He is considered the ‘Avayavi’ while the rest are 
called the ‘Avayavas’ - as if to establish his superiority 
and the fact that he embodies in himself all that is good 
and great in the Vaisgava Hymnists. This fact seems to 
have been very early recognised by Pinbajgiya jiyar 
himself in his introduction to the life of Kulasskhara 
already noticed.! Greater is the Alvar’s distinction of 
being recognised as an Acarya also. This will be clear 
when it is realised that an Acarya or spiritual preceptor 
plays a very important role as the sole and effective 
mediator between the Bhakta and the Lord according to 
the accepted canons of Vaisnava Philosophy. This fact 
about the Alvar was also early recogdised. In the 
accredited line of Acaryie succession commencing from 
Sriman Narayana he is said to come next only to 
Lakshmi and Sénai Natha after Visnu and then begins 
the line of the Acaryas on this earth. Nathamuni is 
acknowledged to be his disciple and from then the 
Guruparampara continues through Alavandar, Ramanuja 
and others upto the recognised Acaryas of the present 
day. This unique distinction enjoyed by the Ajvar may 
be due to the highly developed and systematic thought 
revealed in his; Tiruvàymoli. The fact that this part of 


1, See section on Kulasékhara. P. 
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the Nalayiram has no less than six commentaries by the 
later Acaryas shows that Namma]var's work was deemed 
very important. 


We saw how Namma]var is acknowledged to be the 
first Acarya, Nathamuni being placed next to him in the 
order of succession. This, together with tradition that 
Nathamuni secured the Nalayiram collection from the 
Alvar, has led to the inference that he must have been 
the last of the hymnists. This aspect of tradition may 
now be examined. 


The following are the relevant facts contained in the 
Arayirappadi regarding the acquisition of the Nalayiram 
by Nathamuni. On hearing the casual recitation of a 
‘ten? of the Tiruvaimo]i,. Nathamuni went to Alvartiru- 
nagari in eager search for the whole work, where he was 
informed by Parankuga dasa, a disciple of. Madhurakavi,' 
that there were neither persons who could recite the Nalà- 
yiram nor the preserved work itself, as the whole of it had 
"passed into obscurity. He was further directed to recite 
the ten verses beginning with ‘Kanninum Siruttambu’ 
of Madhurakavi Alvar before the idol of Nammajvar — 
which direction he had himself got from Madhurakavi, 
his Guru in order to obtain the work through his grace. 
This was done -and the Nalayiram along with other 
‘Sastras was revealed to Nathamuni by the Alvar as an 
‘ASariri’. Such being the story of the revelation, one is 
not warranted in inferring Nathamuni’s actual disciple- 
ship to Nammialvar. 


The story of ihe revelation of the Alvar’s works 
and other Sastras - with so much of the mythological in 
it has evidently a purpose behiad it namely to establish a — 
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continuity in their transmission through an unbroken 
line of Acaryic descent. 


kJ 


Thus the story, while attempting to establish this 
continuity, can neither suggest that Nathamuni was the 
immediate disciple of the Alvar, nor that the latter was 
the last among the Vaisnava saints. 


Recognised tradition on the other hand places him 
fifth in order after the Mudal-Ajvar and Tirumaliśai. 
Later traditionalists have all followed the Jiyar’s order 
as given in the Arayirappadi. Vedanta-Désika has 
referred to the Alvars collectively in two of his works the 
Adhikara Sangraha and the Prabandhasara. In the first 
stanza of the former expatiating on the importance of 
- the works of the Alvars, the name of Nammalvar 
stands fourth. But then it is not possible to say whether 
it is the chronological order intended by him in that 
work. In the other composition on the other hand, 
where he gives particular of the place and date of birth 
of the Alvars, their works etc., he devotes a stanza to 
each Alvar, and it certainly seems possible to infer a 
chronological order in it. Stanza six devoted to 
Namma|var places him fifth and this makes the position 
of Vedanta Dasika clear on this point. 


Mr. K. Srinivasa Pillai, the author of the *Tamijar 
Varalaru’ seems to infer chronological order of names 
from the compilation called the *Iyal-Sattu. This is as 
described a collection of several stanzas by different 
authors grouped together for purposes of ceremonial 
recitation by Varavaramuni. As such there is no room 
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to infer any definite order from it His *Upadezarattina- 
malai’ on the other hand can be said to mention the 
Ajvar's names in a chronological order and we find that 
he also places him fifth among the Alvars.? 


While the D. S. Caritam has actually dealt with the 
life of Nammalvar fifth in order, the Prapannamrtam 
has followed the Arayirappadi literally in dealing with 
it last and stating the reason for doing so in the exact 
words of the Arayirappadi. Thus tradition seems to be 


persistent in placing Nammalvar fifth in the order of the 
saints ? 


There are some who would point to an isolated 
‘Tanian Sloka' ascribed to Parasarabhatta and the 
*Ramanuja Nirrandadi’ of Tiruvarangattamudanar as 
suggesting that Namma]var was the last among them. 
On examination, however it would be found that it is 
not possible to infer a chronological order from Bhattar's 
sloka which includes Ramanuja and places him before 
Paránkus$amuni ( Nammagl|var).* 


Nor would it be possible to do so from Amudangr’s 
work. It is true that the reference to each one of the 
Alvars is found in seperate stanzas, and that Namma]var 
is mentioned last. Yet, this will not specify any 
chronological order as is evident from the fact that 


2. Verse No. 4 ‘Upadagarattinamalai’. 


3. K. G. Sesha Iyer, B.A., B.L., art. in the Silver 
Jubilee memorial volume, Karandaikkatturai on Namma]- 
vàr is inclined to follow tradition. He assigns Nammal- 
var to the sixth Century A. D. 
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Tiruppanalvar is placed immediately after the Mudal- 
alvars, ‘Firumalisai coming after him, and that 
Tondaradippodi is placed anterior to Kulasekhara and 
Periyalvar. If we are to take this as the order intended, 
we shall be ut a loss to explain why the later'hagio- 
graphers like the Jiyar deviated so much from it. 
Another point may be noted in this connection. 
Tirumangai Alvar is mentioned twice, first at the out- 
set in the 2nd stanza and later after Anda] in the seven- 
teenth stanza of the work. If we infer strict chrono- 
logical order, we may have to place Tirumangai Alvar 
first and the last but one among the Alvars at the same 
time, which would be clearlv an absurd position to 
maintain. The fact is that the author of the Nurran- 
dadi was not a hagiographer by any means and his 
purpose was notthe exposition of any chronological 
order even in the individual mention of the names of the 
A'vars. They must be deemed to have come in for 
mention just casually without any such specific impli- 
cation. From the fore-going it would be clear that the 
traditional order would place Namma!var fifth in order 
after the Mudalalvars and Tiruma]isai. 


Tradition after, we shall proceed to determine the 
age of Nammalvar and Madhurakavi on other available 
evidence. 


| The late Mr. T. A. Gopinatha Rao in his Madras 
University lectures suggested certain identifications con- 
necting the names of the Alvar and his disciple Madhu- 
rakavi with certain facts contained in the two Anamalai 
records, cir. 770 A.D., of tbe Pandya king Parantaka 
Nedunjadayan. He was certainly right in inferring from 
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the Alvar’s names ‘Maran’ and ‘Karimaran’ that ‘Kari’ 

must have been the name of the fatber of the Alvar. 

But the further identification of this ‘Kari’ with Maran- 
kari the Uttara-mantrin of the said inscriptions seems 
to be an inference from the name ‘Parankuga’ ascribed. 
to the Alvar. For, it is surmised that this name was 
given to the Ajvar in honour of the Pandya Parankusa 

the father of Negunjadaiyan and liege lord of the 
Uttaramantrin. A scrutiny of the name ‘Parankuga’ 
would however show that it was but a title conferred 
on him. That it must have been conferred by posterity 
only will be clear from the fact that the Alvar does not 
call himself by that name anywhere in his works. It 
seems therefore unreasonable to connect this title of the 

Alvar with the name or may be even the title cf the 
Pandya king in any manner whatsoever. « 


There is much less ground for connection the name 
*Madhurakavi' of the Alvar with ‘Madhurakavi’ the 
surname of the Uttaramantrin. The suggestion that 
the Alvar should have given his father’s surname as a 
*Dàsyanama' to his disciple seems to be farfatched. For, 
the term *Madhurakavi' as the name of an individual 
Occurs in several inscriptions showing that it had become 
a fairly common name adopted by many people; and it 
may be well be that the Uttaramantrin himself got the 
surname after the celebrated name of the A|var. Indeed, 
if an inference is possible from the inscripttonal record, 
we may even take this date cir. 770 A.D. as the lower 
limit for Madhurakavi Alvar and his Acarya Nammalvar 
on the assumption that some period of time should have 
elapsped between the age of the saint and the adoption 
of his name by the common folk. This may perhaps 
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point to about 660 A.D. as the age of Madhurakavi and 
Nammajvar in itself not quite inconsistent with the tradi- 
tional order given above. l 


While the late Mr. T. A. Gopinatha Rao, attempted 
to establish the contemporaneity of the Alvar with 
Parantaka Nedunjadaiyan, Mr. G. Venkobarao has 
tried to show that his reign would fix the upper limit for 
the date of the Alvar. His identification of Srivara 
mafgalam sung by the Alvar with the Srivaramangalam of 
the Madras Museum Plates of Parantaka seems to be quite 
sound’. For, from the manner of reference to the place 
in the Alvar’s works as Srivaramaügai' and ‘Srivara- 
marigalam? in its short and full forms respectively, it is 
clear that it should have been named after a king of that 
name. This is only in accordance with the very 
common practice of naming places after the names and 

"titles of monarchs. It being clear from the M. M. Plates? 
that the place Srivaramazigalam was so named after 
‘Srivara’ the title of Parantaka, there seems to be good 
reason to identify this village with the place sung by 
the Alvar. The date of the above mentioned plates cir. 
785 A. D. would thus be the upper limit for the date 
of the Nammalvar. 


The upper limit fixed on the basis of the reference 
to *Srivaramazigalam" may have to be shifted to the age 
of Varaguna on the basis of the reference to Varaguna- 
mangaiin the Alvar’s works’. Onthe analogy of gii- 


5. See Sen-Tami| Series Vol. 4, pp. 228-229. 
The Madras Museum Plates. Ind.Ant.vol.22. 
7. See Tiruvayamoli 9, 3, 4. 
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varamangalam above cited it is possible to infer that 
*'Varagupgamarigai' is short for Varagunamangalam, and 
that it must have got its name froma monarch of that 
name. Two Pandya kings of that name appear in the 
geneological lists, one of whom can be assigned to 
cic 862 A.D. though the other Varaguna must be assigned 
to an earlier date it is not at present possible to say when 
exactly he ruled. All that we can say now on the basis 
of the reference to Varagupamangai is that the upper 
limit may have to be shifted down to cir. 820 A. D. 


We thus find that the internal references contained 
in the Alvar’s work point to a late date after $00 at any 
rate. Taking Nathamuni’s date as the unmistakable 
lower limit for the date of the Alvar and allowing for 
the lapse of a generation atleast between him and the 
first Acarya, we may have to assign Nammalvar to 
about the first quarter of the ninth century at the^ 
earliest, 


Thus Nammalvar and Madhurakavi have to be 
considered the last of the Alvars. Apart from the style 
and diction, this large number of Philosophical ideas 
in Nammajvar's works would support this conclusion. 


CHAPTER XI 


THE RELIGION AND PHILOSOPHY OF 
THE ALVARS 


The hymns of the Alvars constitute a body of devo- 
tional literature revealing the characteristic features of 
the distinctive devotional philosophy of South India! 
which is regarded as an essential element in Indian 
Religions. Though it is difficult to find any systematic 
exposition of philosophical ideas in these inspired songs, 
they provide also the essential basis for the development 
of the religion and philosophy of Vaisnavism’s 


An analysis of the general theme of these works 
would reveal the following essential doctrines. 


T. “Though the monotheistic speculation and the 
importance of the doctrine of devotion can be traced 
even to some of the Rg: Vēda hymns and the earlier 
religious literature such as the Gita and the Mahabharata 
and Visnupurana, yet it is in the traditional songs of the 
Alvars —... that we find a special emphasis on our 
emotional relation to God" Das Gupta, A History of 
Indian Philosophy Vol. 3 preface p. 9. 


2. “Without referring to the nature of the 
devotional philosophy of Alvars, the treatment of the 
philosophy of Ramanuja and his followers would be 
historically defective” — Ibid. p. 8. 
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1. The Doctrine of Bhakti:- Though it is the 
general theme of the hymns of all the Ajvars, its various 
aspects are elearly revealed in Namma]var's works.- The 
foremost of thase aspects is the ‘Dasyabhava’ or the 
attitude of a Servant to one’s master that the bhakta feels 
towards God and which expresses itself in several service 
to acts of Him. It is indeed influenced by the spirit of 
service (Kainkarya) to Him. 


It is an attitude which makes the bhakta feel that in 
every one of his actions he. must be imbued with this 
spirit of kainkarya to God. The Bhakta’s longing for 
service to God is so intense as to crave for the closest 
association with Him in such a way as to desire a sense 
of possession in Him. Nammalvir says in fact that the 
realization of the proximity of God is much more desire- 
able than the attainment of emancipation. True libera- 
tion, according to him, consists in attaining the position 
of God's servant (Dasatva) - an attitude which along 
with others like Sariratva, tanmayatva and Kantatva 
forms an important philosophical relationship recognised 
in Visistadvaita?. 


The parental attitude of bhakti expressing the affec- 
tion of the mother to son leads the Alvars to imagine 
themselves as Mothers and pour out in loving words 
their affection to God as the Child Krisna. This attitude 


of the loving mother to the child is typified mainly in the 
songs of Periyalvar. 


3. Refer Dr. K. C Varadachari - Aspects of bhakti 
- University of Mysore Publication (1956) p. 2 
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But, of all the types or attitudes of bhakti the most 
important and that which is dominant in the works of 
Tirumangai and Nammajvar more than in those of the 
others is that of the female lover (Nayaki) - to her 
husband ( Nayaka) - Nayaki bhava as it is called in 
Vaisnava phraseology. The idea underlined this bhava ~ 
is that the real bhakta is one who realises that 
God is the greatest of all beings (Purusóttama ) and 
that every one should subdue his manhood by 
considering himself as a woman entirely dependent on 
him. While this wasa natural attitude for Anda!, it 
had to be a forced and imagined and therefore a difficult 
one for the other Alvars. 


It is said that there is a difference between Tiru- 
mangai and Nammialvar in respect of this Nayaka - 
"Nayaki bhava, the lovers attitude to God. — Tirumanügai's 
love is said to express the experience of constant com- 
panionship with God in such intensely passionate iove 
that in the passionate search for it, is prepared to 
immolate himself. His Tirumadal is a vivid expression 
of this impasioned love theme. 


Nammalvar's verses, on the other hand, reveal 
a different though equally intense and deep love affection 
for God as Nayaka. It does not have the wild rapture 
and intoxication Tirumangai but expresses itself in 
constant pursuit of God in an everpresent longing for 
Him in full possession of body and soul. His Tiruvay- 
mo]i expresses what are usually described as the three 
stages of love, namely, recollection, trance, and rallying. 
Ina series of verses in the Tiruvaymoli he recalls the 
noble qualities of the god-lover and yearns for his 
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closé company. He wreaths in mental agony when he 
does not get it and is in a state of utter prostration when, 
after a temporary union with him, he losses sight of him 
separation (Viraha) sets in. Then again he rallies round 
consciousness on having had the vision of God in the 
form of Krisna. 


During the agonising periods of separation he sends 
messages to God, the lover through birds, much in the 
same way as Tirumangai does in his Tirunedundandagam 
to God Senganmal. l 


If Nammalvar’s intense love of God made him 
envisage the world and all the creation in it as being 
the body of God, his actual vision of God enabled him 
to dwell on his transcendental form and seek direct 
access to it. But for those who cannot .heve such direct 
access or vision of the transcendent form of God (Para): 
he says there is equal solace in the contemplation of 
the ‘Vibhava’ and in the worship of the ‘arca’ forms. 
Indeed, several verses in the Tiruvaymo]i sing the praise 
of Krsna and refer to the holy abodes of the *Arca' 
forms of the Lord. | 


Namma]var explains the true significance of 
Bhakti when he says that there is no need at all for any 
elaborate ritual for worshipping God and what is really 
needed is the true spirit of devotion to Him. 


2. The Doctrine of  prapatti :- Nammalvar 
emphasises the Prapatti-marga or the path of absolute 
surrender to God as the effective means of securing 
salvation. It is necessary to distinguish between the 
doctrines of Bhakti and Prapatti, both of which have 
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been elaborated in the Alvar’s works generally and 
in the Works of Nammalvir in particular. Prapatti is said 
to be the easier path to follow and is open to all 
irrespective of caste or sex,. While Bhakti or devotion 
to God in all its aspects may and does involve some 
activity on the part of Bhakta, prapatti demands and 
issues out of an extreme state of helplessness (Akificana 
gati,) and hopeless prostration (Karpanya). Im fact, 
Prapatti or absolute surrender to God is the only course 
open to the human. being in such a state of extreme 
depressioh and distress. Regarding the manner in which 
God redeems the ‘Prapanna’ (the person who has 
surrendered absolutely to God ), there are differences of 
opinion among the two schools of Vaisnavism. But both 
are agree on the essential point that itis God's grace 
that works out his salvation after Prapatti has been 
"made.4 


3. The Doctrine of Grace :- This brings us to the 
third important doctrine of Vaignavism emphasised in 
the works of the Ajvars. Viz., the Doctrine of Grace. 
Having said that God's Grace is the only means of attia,n- 
ing salvation and that no effort on our part can secure 
it, he says that even God's favour cannot be obtained by 
our effort but only by his grace. But, once we manage to 
secure His Grace, God Himself cannot stop the benefits: 
that it is bound to confer on the Bhakta. Nammalvar 


4. While the Tengalais say that there is nothing 
for the Prapanna to do after Prapatti for salvation, the 
Vadagalais hold that God's Grace will accept him and 
prepare him for rightful works and thereby only to 
salvation. 
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beautifully expresses this idea, viz., that even God’s 
freedom is fettered by his mercy. Here again, there is a 
difference of opinion between the two schools of Vaisnava 
thought. The Tengalai view of Grace is that it is 
*Nirbetuka' (without cause *Hetu'), while the Vadagalai 
view is that it is ‘Sahétuka’. (with cause). Whatever 
may be its nature, the doctrine of Grace must be recog- 
nised as one of the vital Doctrines of Vaisnavism, one 
by which every true Vaisnava is taught to look up 
for salvation not to Narayana separately but to 
Narayana in association with Sri or. Laksmi. 
If God (Narayana) is the abode of Grace, Sri 
(Lakgmi) is the  interceder (Purugakari) for the 
purpose of invoking of that Grace for the redemption of 
the erring Jiva. We see this vital Doctrine of Vaisnava 
Philosophy and Religion already emphasised in the Songs . 
ofthe Alvars. 


Alvar’s Philosophy :— 

As already observed the hymns of the Ajvars are - 
mainly devotional literature and it is idle to expect any 
expositions of philosophy from them. However, we 
find references to the nature of the soul (Atman) as revealed 
to him by God in Nammal]var's Tiruvaymo]i. He says 
that it is eternal and characterised by Gnana or 
Intelligence. He describes that the soul is related to 
God as intimately as ‘the predicate to the subject or the 
attribute to the substance’, that it transcends all other 
categories like the Senses, prana (vital spirit), Manas 
(Mind) and Will (Buddhi), that it is not subject to 
‘modification or corruption and that above all it is 
beyond eognizance of sense knowledges’. 


5. Das Gupta - History of Indian Fhilosophy 
Pt. 3 Chap. XVil. p.80. 
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Another aspect of emotionalism found in’ the 
Alvar’s hymns has been pointed out by Prof. Das Gupta. 
He says that it is natural for a devatee, by a process of 
auto-suggestion to identify himself with the object of 
his adoration - Rama Krsna or the Gopis as the case 
may be, so as to transport himself to an imaginary state 
of love and association with them in all their doings. 
For instance, Kulagékhara is said to have so transported 
nimself in an extreme state of emotion on hearing the 
story of Rama’s march against Ravana as to feel that 
he should help Rama asa king and actually order his 
troops to march out with him. This legend apart, we 
have several sentiments of such emotional feelings 
expressed by the Alvars in that mood of transformation 
through the influence of Bhakti which made them feel 
and express their feelings as mother to child Krsna and 
so on. It is said that the Alvars for the first to ‘move 
7 forward in that direction of such emotional transfor- 
mation. 


The foregoing brief review of the Religion and 
Philosophy of the Ajvarsswill show how much the later 
Acaryas from Nathamuni to Ramanuja owed to them in 
the formulation of the philosophy of Vaisnavism. It 
will not only explain why Nammalvar was considered 
as an Acarya, in the regular line of apostolic succession, 
but also the rationale of the ‘Ubhaya Vedanta’ basis of 
Visistadvaita philosophy. 


6. Ibid. Chap. XVII. 


CHAPTER XII 
ACARYAS - NATHAMUNI TO RAMANUJA 


The period covered by the five generations of 
Acaryas from Nathamuni to Ràmanuja* may be justly 
described as the formative period of Vaisnavism. For, 
it was during this period that the foundations of its 
religion and philosophy were securely laid. The 
traditional Guruparampari or the line of succession of 
Acaryas is enshrined in the following “Taniyan” slokas, 
or invocation verses, intended for recital by every Sri 
Vaisnava before he commenccs the study or recitation of 
the Divya Prabhandhams and other sacred. works. The first 
of them by Kurattalvan? indicates broadly the Guruparm-, 
para commencing from “Laksminatha and ending with 
one's own (the reciter’s own) Acarya (Asmadacarya ) 
with Nathamuni and Yamuna in the middle (Natha 
Yamuna Madhyamam) The fuller list containing the 
traditional order of succession of all the Acaryas is 
given in another invocatory Sloka?. The list beginning 


I. Nathamuni, Pundarikaksa, Kamamigra, Yamuna, 
Ramanuja is the order of succession of Acaryas. 


2. Lakshminatha Samarambham Natha Yamuna 
Madhyamam Asmadacarya Paryantam Vande Guruparam- 
param. 


3. Asmad Désikam  Asmadiya Parimacaryan 
Asésan Gurün Sriman Laksmana Yogi Pungava 
Mahapurnam Munim Yanunam Ramam Padmavilocha- 
nam Natham Sathadvesinam, Senésam Indirasahacaram 
Narayanam Samsraye. 
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from one’s own ‘Acarya is given in the ascending order 
as follows:- Asmad-Desikam (my own Guru), 
Asmadiya Parmacaryan (my Gutu’s Gurus), Asesan 
Gurün (all other Gurus), Stiman Laksmana Yogi 
Pungava (Ramanuja), Mabapirnan (Periya Nambi), 
Munim Yamunam (Yamuna), Rama (Ramamisra), 
Padmavilochanam (Pundarikaksha), Natham (Natha- 
muni), Sathadvesinam ( Sathakopa ), Sénésam 
(Visvakséna) Sriyam (Laksmi), and Indira Sahacaram 
Narayanam (Narayana). 


It will be seen from the above slokas that the frst 
three in the traditional list are Narayana, Sri or Lakshmi, 
and Senega or Visvaksena and that the first of the 
Acaryas, Nathamuni who lived and moved in this 
world is connected to this line through Nammalvar. It 

» will be under-rating the significance of this Parampara if 
we stated merely that the first three have been mentioned 
only to establish a hoary antiquity and a continuous like 
of Acaryic succession from Sriman Narayna Himself. 
On the other hand, it represents the order of succession 
of persons who bave, according to tradition, made 
definite contributions to the origin and development of 
Vaisnva philosophy and religion. Thus, Sriman Narayana 
is described in the role ofa spiritual preceptor in the 
* Nara- Narayana episode, of the Mahabharatha expoun- 
ding to Nara the Sastras in general and the Astaksara 
mantra in Particular - the basic mantra in Vaisnava 
forms of worship and meditation. Besides, in the 
Narayaniya section of the Mahabharrtha, he is said to 
have expounded the Paficaratra, embodying the tenets 
of the Bhagavata cult, from which the vital doctrines of. 
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Vaignavism are known to have been derived. It may be 
noted too that the Gita, also attributed to Sri Krigna, 
has been accepted as a Paficaratra text. 


The place of Sri or Laksmi in the Guruparampara and 
Her role as Acarya is revealed in the Sri Prasna Samhita, 
one of the few better known Paficaratra texts which 
says that the Paficaratra agama was transmitted to 
Visvaksena next in the line only through Her. Besides, 
as the Consort of Visnu, She plays a vital role as the 
Purusakari, the  interceder on behalf of erring 
souls before the Supreme God. In fact, the role of the 
Acarya is a vital tenet of Vaisnavism. Y 


As said before, Vigvakséna received instruction in 
the Paficaratra from Narayana through Laksmi and he in 
his turn passed it on to Sathakopa. He is supposed to 
be instrumental in carrying out the behesis of the Lord 
and Lakgmi in their spiritual role as Acaryas. He may, 
in this sense, be said to represent the doctrine of 
dedication to the Acarya ( Acarya- Nistha ). 


Sathakopa is the only one among the Alvars who 
finds a place in the Guruparampara. This may be 
explained on the basis of the traditional belief that he 
was the Avayavi or the embodiment and that the other 
Alvars were his avayavas or limbs and that therefore he 
may be said to represent all of them as Acaryas in his 
own person*. However, that may be, it is easy to 


4. Bhutam Siro Hrdamahahvayamakshi Yugmam, 

Bhattaryamasyam, Atha Bhargavasya Kantham/ 
Bahu vadanti Kulasekhara Yogivahan, Dormadhyanabhi 
Charanan Sathareh// : | 
-quoted in the Ar. Guruparampara. 
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understand the significant place he holds in the line of 
succession. For, of all the hymns of the Alvars, it is his 
Tiruvaymoli that presents the doctrine of Prapatti or 
absolute surrender to God as the raeans of salvation. It 
is easy to see the undercurrent of a unified and systematic 
theme of Bhakti and Prapatti running through this great 
work. ‘These doctrines, being vital parts of the Vaisnava 
philosophy, it was no wonder that Sathakopa was 
included in the list of Acaryas. The Arayirappadi 
Guruparampara states that he was born into this world 
at the bebest of the Lord as the Amésa of Visvaksena and 
that he received the Pafcaratra tradition from him. 


The foregoing account of the Guruparampara from 
Sriman Narayana to Nammalvar will reveal the 
significant fact*that according to tradition, Nathamuni 

> was the inheritor of the vital texts of Vaisnavism like the 
Paficaratra and of its important doctrines of Devotion 
(Bhakti) and surrenderto God (Papatti) through the 
Divya Prabandhams of the Alvars. 


The stage is now set for the work of incorporation 
of these texts and doctrines into a unified formulation of 
the religion and philosopny of Vaisnavism. We now 
pass on to the nextstage described above as the 
"formative stage" of Vaisnavism in South Indian 
History. 


e. 
c ~ 
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Acaryas - Nathamuni to Alavandar. 


The Acaryas from Nathamuni to Ramanuja come 
well within historic times and we have comparatively 
more detailed, though by no means full or strictly 
historical accounts of their lives in the traditional 
hagiological works, like the Arayirappadi the Divya Suri 
Caritam and Parpannamrtam. 


The traditional account of Nathamuni's life. - Cir. 
824-924 A. D. 


Nathamuni or Raüganathamuni, son of Iswara 
Bhatta was a native of Virnàràyanapuram, situated in 
the dominions of the Chola rulers of the 0897, 


Accompanied by his son, Iswara Mnui and his 
daughter-in-law, he went on a pilgrimage to the holy 
places in the North in the course of which he: happened 
ot stay and worship at Govardhanapura on the banks 
of the Jumna’ for a time and then returned to Viranara- 


5. Das Gupta uses the word ( Aragiyas) to denote 
these Acaryas. It is not possible to ascertain either the 
source or the meaning of this term to denote the Acaryas. 
= History of Indian Philosophy - Vol. Il- Chap. 
XVII - p. 94. 


6. Itis said thet the ancestors of Nathamuni may 
have been Bhagavatas who, in the early centuries of 


the Christian era had migrated from the North and 
settled down in the Southern country. 


7. It was in commemoration of his pilgrimage that 
his grandson was named Yamuna. 
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yanapuram. Then occurred the most important event 
in ‘his life namely, his quest for and the discovery of the 
four thousand sacred hymns of the Alvars by Yogic cont- 
act with Sathakopa. The circumstances leading to the 
discovery have been detailed elsewhere and need not be 
repeated here. The main interest, from the point of view 
of chronology in the above narrative, is that Nathamuni 
was able to secure the Divya Prabandhams from Satha- 
kopa not by direct contact with him but by Yoga Sak- 
gatkara, ie., by the saint appearing before him asa 
result of his Yoga. It is obviously an attempt to bridge 
the long interval of time which is supposed to have 
elapsed between the age of the Alvar and the Acarya, 


The other point of interest in the story which has 
so far been missed is the import of the Specific state- 
ment that along With the Divya Prabandhams, the three 
Tahasyas (Rahasya Trayam), the meaning of all the 
Darsanas (Akhila Darsana tatparyangal) and the secret 
of Ashtaügayoga (Astangayoga Rahasyam) were imparted 
to Nathamuni by Sathakopa?. The suggestion is clear that 
Nathamuni thereby became the repository of the full 
knowledge of the true Visistadvaita tradition and was 
connected to Sathakopa in the regular line of succession 
of Acaryas beginning from Sriman Nirayana, 


The traditional story regardrng the type of music to 
which the hymns of the Alvars were set by Nathamuni 
also deserves notice. The story goes that the Cola king 
of the day heard a dancing girl sing in thè Devagana or 


8. Ar. Guruparampara Prabhavam Ed. by 
S. Krishnamachari, Prabhava Karthikai p. 78. 
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celestial tune set for them by Nathamtni and failed to 
appreciate it. Thereupon, she sang the hymns before the 


God of that place and won the appreciation of Nathamuni | 


who heard her sing in the shrine. On coming to know 
of this, the king went to the shrine aud meeting Natha- 
muni there asked to know the reason for his appreciation 
of the unfamiliar tune. Nàthamuni gave such convincing 
demonstration of his powers of discerning even the 
sublest notes in music that the king felt satisfied about 
the superiority of the celestial tune to which the hymns 
of the Alvars had been set by Nathamuni. 


The significance of this story lies in the fact that it 
reveals the underlying idea that the Divya Prabandhams 
were the Tamil Vedas and were therefore to be recited, 
like the Vedas, with all the subtle nuisances of Udatta, 
Anudatta, etc., swaras. They have come to be regarded 
as one of the cardinal texts of Vaighavism as important 
as the Vēdas and the Paficaratra. By giving due recog- 
nition to the Divya Prabandhams, Nathamuni had sown 
the seed for the unique system of Ramanuja’s philosophy 
as being based on Ubhaya Vedanta or the two-fold 
sources namely, the Védas and the Upanisads on the one 
hand and the Ajvars works on the other. 


There are no more striking particulars in the tradi- 
tional accounts of his life except those relating to his end 
at Gangaikonda Colapuram. It is said that on one 
occasion, a party of hunters headed by the king hurried 
past his house at Viranarayanapuram disturbing him in 
his meditation, that, believing (doubtless under the 
influence of his deep meditation on Rama) that they 
must be no other than Rama and his followers, he 
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followed in vain their track in eager Search to 
meet them till finally he was overcome by exhaustion 
and fell down dead at the palace gates of Gangaikonda 
Colapuram. The circumstances and the manner of his 
death would show the extreme devotion of Nathamuni 
to Sri Rama and also to his deep Yogic experience. 


Tradition assigns an unusually long life of three 
hundred to five hundred years for Nàthamuni. As was 
observed already, this is a fanciful attempt to connect 
Nathamuni with Nammalvar who is supposed to have 
lived centuries before him. 


THE AGE OF NATHAMUNI 


This brings us to the problem of the date of Natha- 
muni. The Anhil plates of Paranthaka II (Cir. 956-973 
A.D.) records the grant of land made by the king to his 
Minister, Aniruddha, a native of Anbil. The author 
of a sanskrit verse in the inscription refers to himself 
as Madhava Bhatta, son of Bhatta Datta, who, among 
other things, was ‘a moon in the family of Parasara' 
and was a ‘bee at the lotus namely the feet of Srinatha’. 
If, as suggested by the late T. A. Gopinatha Rao”. 
‘Srinatha? in the above verse can be identified with 
Nathamuni, his age could well be assigned to the latter . 
half of the ninth and the beginning of the tenth 
centuries A. D." 

9. Ep. Indica Vol. XV- p 54. 

10. T. A. Gopinatha Rao, The History of Sri 
Vaisnavas p- 30 

1I. On the basis of the Anbil plates showing ‘the 
part played by Vaisnavism in the social and religious life 
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Another way of looking at the problem is by trying 
to trace Nathamuni? s date backwards from the accepted 
date for Ramanuja (1617-1137). Allowing a reasonable 
average span of 30 years for each of the three generations 
of Acaryas between Nathamuni and Ramanuja (i. e., 
Pundarikaksa, Ramamisgra, Yamuna), we arrive at 
about 927 A. 12. for the age of Nathamuni. As the 
traditional date of Yamuna’s birth is said to be 
Cir. 918 A. D., we may take it that Cir. 927 A. D. 
falls in the closing years of his life. We may therefore, 
conclude that there is nothing improbable in the generally 
accepted date for Nathamuni i. e., the latter half of the 
ninth and the beginning of the tenth century. 


Nathamuni's works:— Nathamuni is said to have 
written two works, Nyaya Tattva and Yoga-Rahasya, 
both of which are not now extent. There are, however, 
references to the former in the works of Sri Vedanta 
Desika and Ramanuja’s Sri Bhasya, showing that it 
was "an authoritative work on Nyaya entirely in 
harmony with the Vedanta”. Yamuna’s Atmasiddhi is 
said to be based on Nyayatatva. Besides these, a few 
invocatory verses in Tamil for the works of Sathakopa, 
Visnucitta, and Madhura Kavi are attributed to him. 


— 


of the time’, Prof. K. A. Nilakanta Sastri appears to 
think that the probable age of Nathamuni would be the 
end of the ninth and the beginning of the tenth 
century A.D - The Colas p. 638. 


Prof. R. Ramanujacharya is inclined to think that ‘Sri- 
natha? may refer to the ‘Lord of Lakshmi? rather than 
to Nathamuni. -(Nathamuni -His life and Times - 
Journal of the Annamalai University Vol. X p. 272. 
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Estimate of Nà thamuni’s work:— 


Nathamuni came at a critical period in the history 
of the development of Hindu thought and found 
himself faced with the difficult task of freeing it from 
the shacklesness of Nayavada on the one hand and the 
baneful influences of heretical systems which rejected 
altogether the authority of the Vedas on the other. 
More positively. his task was one of synthesising “The 
Upanisadic view of Reality with the intensely religious 
conception of the world charecteristic of the Bhakti cult". 
The result was a happy reconstruction of Vaignava philo- 
sophy and religion. which were henceforward to draw 
sustenance from two sources; namely, the Vedas including 
the Upanisads and the Divya Prabandhams of the Alvars. 
The Doctrine of the Prapatti (absolute surrender), fully 
reflected in the songs of the Alvars constituted an impor- 
tant feature of the new system. The promise of the 
Prapatti Marga or the Path of Surrender as a means of 
salvation to all including women and the members of the 
lower castes together with the popularisation of the 
Tamil hymns contributed a great deal to the development 
of Vaisnavism as a universal religion??. 


Pundarikaksa (Tamil-Uyyakkondar) and 
Rama Misra (Tamil, Manakkal Nambi) 


The successors of Nathamuni in the line of Acaryas 
were Pundarikakga and Rama Misra. The fórmer, a 
olia Brahmin of Tiruvallarai near Srirabgam was the 


12. For a fuller estimate of Nathamuni’s work, see 
R. Ramanujachari - Nathamuni, his life and times - 
Journal of Annamalai University Vol. IX pp. 268-271. 
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chief disciple of Nathamuni and had been named by him 
as his spiritual successor. This is revealed in the tradi- 
tional story of the disciple escorting, at the behest of his 
master, his (the Guru's) wife to her father's residence, 
where he was subjected to indignity as a person of 
inferior sect by being served stale-food. He accepted it 
without protest showing thereby his utter self-abnegation 
and indifference to honour. Itis said that Nathamuni 
was struck by his humility, a mark of high spiritual 
advancement and so named him “‘Uyyakondar” or Saviour 
(meaning Saviour of the new dispensation). This, indeed 
is supposed to be the spiritual Jesson of Pundarikaksa's 
life. 


Nathamuni had entrusted the spiritual guardianship 
of his grand-son, Yamuna to Punddarikaksa, who in 
his turn passed it on to his own disciple, Rama Misra. 
Rama Misra thus came next in spiritual succession to 
Pundarikaksa and thus became the preceptor of 
Yamuna. 78. 


13. Saugandhakulya, mentioned by Das Gupta as 
the birth place of Rama Misra is evidently the literal 
sanskritisation of the Tamil place name ‘Manakkal” 
(Manam: Saugandha-kal: Kulya). He mentions earlier 
his name as Manakkal Nambi'. Earlier, he states that 
Nathamuni passed away at Ganga, evidently the sanskrit 
translation of the Tamil Gangaikonda Colapuram the 
close similarity between this and the sanskritisation of 
names of persons and places in the Divya Siri Caritam 
pointed elsewbere is not only interesting but also signi. 
ficant. Das Gupta - His. of Hindu Phy. Vol. III. 
Ch. XVIII p. 96-97. 
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YAMUNACHARYA (Tamil Alavandar) 
(Cir. 918-1038 A.D.) 

We have a fairly full account of the life and works 
of Yamunacarya in the traditional Guruparamparas and 
other works based on them. He was born in Viranara- 
yanapuram (Cir. 918 A.D.) and was early initiated by 
his father I$varamuni in the study of the Vedas and other 
traditional Sastras. The circumstances leading to his 
disputation with the Court poet of the Cola king of the 
day and his victory in it make very interesting reading. 
Akkialvan the Court poet wanted to collect tribute from 
Maha Bhagya Bhatta, the Guru of Yamuna and when he 
(Yamuna), on behalf of his Guru, refused the payment 
of the tribute, got infuriated and demanded submission 
of Yamuna to him or a contest. Young Yamuna 
accepted the challenge on his Guru's behalf and over- 
eame his powerful adversary in the ensuing disputation 
which was conducted in the presence of the king and 
queen in the palace. The queen, who had been im- 
pressed by Yamuna’s personality, was so pleased 
witb his victory that she „hailed him as ‘“Alavandar’’, 
the Victor. Yamuna himself, according to the 
king's wager in the contest got half the kingdom and 
began to lead a life of luxury and ease in the royal 
palace. This turn in the life of Yamuna was a matter 
for great concern for Rama Misra who had been enjoined 
by his Guru to prepare Yamuna for the spiritual mission. 
By a clever ruse'*, he got access to Yamuna in his palace 


14. After regularly supplying a particular vegetable 
to the palace kitchen every day for Yamuna's daily food, 
Rama Misra all of a sudden stopped the supply. Noti- 
cing the absence of that particular item in his daily menu, 


g 
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and reminded him of the spiritual treasure which had 
been bequeathed to him by his grand-father, Nathamuni 
and which he (Rama Misra) bad been keeping in trust 
for him all along. Yamuna’s curiosity was roused and 
was one day induced to follow Rama Misra to Srirangam 
to get possession of the treasure there. Yamuna's 
spiritual consciousness was awakened when Rama Misra 
took him to the shrine and pointing to the God there 
told him that that was the treasure bequeathed to him 
(Paitamaham Dhanam), was no other than Sri Ranga- 
nàtha. Yamuna thereupon, was awakened to his desti- 
ned role, took up Sanyasa and devoted the rest of his life 
for the propagation of Visistadvaita. Rama Misra had 
accomplished his task by reclaiming Yamuna to the 
spiritual misson which had been long ago determined for 

him by Nathamuni. : : 


Yamuna's works :- If Nathamuni had by his works 
provided a plan for the formulation of Visist advaita, 
Yamuna was to lay its foundations secure for its later 
systematisation by Ramanuja.? This will be clear from 


Yamuna asked for the reason and. was told that the 
gentleman who had been supplying it regularly had 
stopped doing so suddenly. Yamuna ordered that he 
should be brought to his presence when next he came to 
the palace with the supply. Accordingly, when Rama 
Misra again went to the palace, he was introduced to 
Yamuna. Thus did Rama Misra gained access to 
Yamuna. 

15. Refer Tattva Mukta-Kalapa, Adravyasara St. 
136, quoted by R Ramanujachari in his article on 
Nathamuni and his times-Journal of the Annamalai 
University Vol. IX, page 271. 


> ACARYAS 263 


D 


a careful analysis’ of Yamuna’s works, most of which 
luckily are now extant and have been commented upon 
by celebrated Acaryas like Venkatanatha. They are 
(1) the Siddhitraya, (2) Agamapramanya, (3) Gitartha 
Sangraha, (4) Mahapurusa Nirnaya, (5) Stotra Ratna 
(6) Catusloki. A brief review of these works will 
reveal the wide range of subjects dealt with. 


Siddhitraya: -. This work in three sections, 
Atmasiddhi, iswara Siddhi, and Samvit Siddhi, seeks to 
establish the reality of the individual and the Paramatma 
(Supreme) soul and refutes the doctrine of Avidya of 
Advaita. It is often quoted by Ramanuja in his Sri 
Bhasya for the purpose of refuting the position of 
Sri Sankara. In fact, it contains all the main arguments 
advanced by the different schools of thought in regard to 
the nature of the soul, Iswara, and consciousness. 


16. See the sloka containing the names of these 
works in the introduction to the Gitarthasangraha Raksa 
by Venkatanatha. 


17. The following editions of Siddhitraya may be 
consulted. (i) By R. Ramanujachari and K. Srinivasa- 
charya, Annamalai University Philsosphy series 4. 
Cii) Edition in Sanskrit by P. B. Annangaracharya Siro- 
mani, Wadtal, Nirnayasagar Press, Bombay. (iii) Edition 
in Tamil by Uttamur Viraraghavacharya. The Samvit 
Siddhi is stated to have been the first of the three Siddhis 
though itis usually putas the third. It is also incom- 
plete, presumably because the final portions of it have 
been lost 


t 
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Agamaprü manya :- In this work, Yamuna seeks to 
eatablish the authority of the Paficaratra Sastra. He 
also establishes its orthodoxy by pointing out that its 
tenets are not contradictory but are fully reconciliable to 
the Vedanta. It is on the basis of this work that Rama- 
nuja maintains that the ‘Utpatyasambhavadhikaranam’ 
reflects the authority of the Paficaratra. 


Gitartha Sangraha: — is a summary of the teachings of 
the Gita in 30 verses presenting the arguments in that 
work according to the Visigtadvaita school. Ramanuja's 
commentary on the Gita follows the lines set by Yamuna 
in his work??. 


Stoiraratna: — containing 75 slokas expressing Yamuna's 
deep devotion to the lord is indeed the gem of that class 
of devotional literature. Subsequent stotras including 
those of Kurattalvan and Parasara Bhatta have followed 
the model set by Yamuna in this respect. Together with 
the Catusloki, it is said to have inspired the soul-stirring 
Gadya Traya of Ramanuja. The sentiments expressed 
in the stotra would reveal that it is a document of 
Prapatti and not merely one of prayer!9, 


18. See A recent study by D. T. Tatacharya on 
the subject in the Journal of the Sri Venkateswara 
Oriental Institute. Also the thesis on Ramanuja's Gita 
Bhasya by Dr. J. Buitenan with text and translation 
of the Gitartha Sangraha. 


19. Mss. onthe development of Vikistadvaita by 
Dr. K. C. Varadachari. He thinks that it is for this 
reason that this and the other Stotras are considered to 
be hand-books of the Philosophy of Religion of Visista- 
dvaita. 
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Catusloki:— is a stotra of four verses on Sri or 
Laksmi. The four verses bring out the essence of the 
Sri Tatva, the Supreme Motherhood of God. ‘God and 
Mother form a divine pair. Sri is Grace... inseperable 
from Hari in all possessions, powers and purposes” 


Maha purusa | Nirnaya: — is unfortunately not now 
extant. [tis just possible that it was a sort of sequel to 
his Agamapramanya. Having established the authority 
and orthodoxy of the Paficaratra, Yamuna should have 
thought it necessary to establish the  Mahapuruga, 
Supreme person or being who had to be worshipped 
according to the Sastra. 


Yamuna's works noted above seen to reveal a 
purpose namely, the supplementing of the works of his 
grand-father, Nathamuni for a fuller formulation of the 
Vis'stadvaita system. That being so, it is natural to 
expect that he should have contributed to the literature 
on Yoga also. But tradition is silent on this, and the 
fact that Vezkatanatha does not mention any such work 
of Yamuna in the gloka referring to his works in his 
introduction to the Paficaratra Sangraha Raksa should 
show clearly that there is no work by him on Yoga. 


There is an interesting and also a revealing episode 
on Yamuna’s life relating to this subject. Tradition 
records that after Yamuna had settled down in 
Srirangam as Acarya, Rama Misra told him that there 
was yet another *Rahasya which he (Yamuna) had to 


20. Ibid. The author is of the opinion that it is 
the importance, of Sri in the system that has led to its 
being called by 
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learn from Kurukkaikkavalappan, tke disciple of 
Nathamuni. Rama Misra recalled to Yamuna how 
his grand-father, Nathamuni had tried to initiate his 
disciple Pundarikaksa into the Yoga, and how he could 
not do it as the disciple felt that the initiation had to be 
done towards the close of his life. It is obvious there- 
fore, that Nathamuni could not initiate Pudnarikaksa 
in Yoga in his own life time and that therefore, there 
was a break in the Yoga tradition. On hearing this, 
Yamuna felt a desire to learn the secret of Yoga, having 
had tbe other essential discipline from Rama Misra, 
already. He went to Kurukaikkavalappan, who 
happened to be the only disciple of Nathamuni and 
custodian of the Yoga Rahasya, yet living the latter 
fixed a particular future date, namely, the day on which 
he was shed his mortal life and directéd him to go to 
him again before that date for the purpose of initiation. 
The story goes that during the subsequent pilgrimage of 
Yamuna to the holy places in the South, when he was 
staying in Tiruvanantapuram, he remembered the date 
fixed for his Yoga initiation and found to his great 
regret that that happened to be tke very day fixed for the 
purpose. He had, therefore, to forego the great 
initiation. 

It is easy to arrive at the facile conclusion that the 
Yoga tradition had been lost even in the days of 
Yamuna and that ever since it has had no place in the 
theory and practice of Vaignavism. But, can this be 
true? Is it possible that this Yoga Rahasya that had 
been imparted by Nammalvar to Nathamuni along with 
the knowledge of the Darganas and Divya Prabandhams 
would have been allowed to die out so unceremoniously? 


e 
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The answer lies in the proper interpretation of the 
Kurukkaikkavalappan episode in Alavandar’s life against 
the background of the development of the trends of 
Vaisnava thought since the days of Nathamuni. The new 
trend initiated by Nathamuni was the popularisation of 
the Divya Prabandhams and the doctrines of Bhakti 
and Prapatti emphasised by them. They were no doubt 
implicit in the Paficaratra and in the Bhagavata religion 
the spirit of which only is revealed in the hymns of the 
Alvars. But, what Nathamuni attempted anew was 
to popularise these doctrines and hold out the promise 
of salvation even for the commonfolk (not initiated in 
Yogic methods) through Bhakti and Prapatti margas. 
And it may be noted too, that this was attempted to be 
done through the popularisation of the Divya Prabandhas 
which uttered the language of the people and spoke to 
their heart. This being the new trend of Vaisnava 
teaching, more and more emphasis was laid on these by 
succeeding Acaryas and less and less on the path of 
Yoga which was only for the select few trained to 
pursue it for Moksa. , 


It may be that Yoga, difficult as it was also 
considered likely, as the ritualistic Mimamsa in an 
earlier phase of Hindu thought and practice, to mislead 
its votaries into fogetting God (theend) in the exaltation 
ofthe Ego. Nevertheless, it would be wrong to assert 
that Yoga had been altogether given up or discarded in 
the Visistadvaita system As long as the Paiücaratra 
continues to be regarded as the cordinal text of Vaisna- 
vism, so long should Yoga be deemed to be one of its 
vital disciplines. For, one of the daily duties prescribed 
by it for every Sri Vaisnava described as a 'Paücakala- 
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Parayana’ and included as part and parcel of Bhakti?'., 
is Yoga in the sense of Astàága Yoga. That it is so 
even to-day is shown, among other things, by the 
insistence on ‘Bhita-Suddhi’ (purification of the Prakrti 
or the elements composing the body) of the worshipper 
asa kind of Yoga for the performance of the daily 
Aradhana (worship) of God by every Sri Vaisnava. 
It will be a misreading of Vaisnavism to think that it 
has no place for Yoga in its system. 


What has been considered lost is just what probably 
has been deliberately discarded namely, the kind of 
Yoga (for eg. Hatha Yoga) which is intended for 
conquests, however exalted they may be rather than for 
salvation of one's self. It is also possible to construe 
that the more acceptable aspects of Yoga have been 
deliberately veiled as being impossible for the under- 
standing of the commonfolk. 


In a sense, Yamuna’s great contribution to Visista- 
dvaita, perhaps next only to his works, must be said to 
his discovery of Ramanuja for the Acaryaship next to 
him. The Guruparampara accounts of his quest for a 
proper successor to him vividly describe his anxious 
concern in the matter despite the fact that he had already 
several ardent disciples under him in Srirangam. 


Having heard about Ramanuja’s proficiency in 
Sastras, when he was yet a pupil of Yadavaprakasa, 


Yamuna visited Kaficiipuram to acquaint himself with 


2]. See Aspects of Bhakti, Mysore University 
Lectures by Dr. K. C. Varadachari, 
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the young scholar. Seeing him from a distance, he was 
struck by his personality so much that he declared in 
the presence of his followers that he (Ramanuja) was 
verily the future Acarya. He had by that time come to 
know about Ramannja's proficiency in Sastras and his 
penchant for the correct interpretation of the Vedic texts. 
He rightly allowed him time to grow into maturity 
under the gentle influence of Tirukkacci Nambi and 
the benign grace of Lord Varadaraja at Conjeevaram. 


Subsequently, on hearing that Ramanuja had left 
the tutelage of Yadavaprakaga and was engaged in the 
service of the Lord Varadarajia, Yamuna sent mahapurna 
(Periya Nambi) to go and fetch Ramanuja from Conjee- 
varam. While on his mission, Periya Nambi one day 
. was going round the temple reciting the Stotra Ratna 
of Yamuna, on hearing which Ramanuja stopped to 
énquire who the author of verse was. Being told that 
it was Yamuna, he expressed at once a desire to meet 
him and obtain his grace. Periya Nambi was only too 
happy to take him along with him to Srirangam. But 
while they were nearing- Srirangam, they saw at a 
distance on the banks of the Cauvery a huge concourse 
of man and soon learnt that they had gathered there for 
the last rites of Yamuna who had since passed away. 


Here comes the significant story of how Ramianuja 
saw and was curious to know the reason why three 
fingers in the hands of Yamuna remained closed. True 
to his guest, he was told that Yamuna had expressed 
during his life a strong desire for three things, which he 
had considered very important. 1. The perpetuation 
of the memory of Vyasa and Parasara. 2. The 
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fostering of the loving memory of Nammalvar. 
3. Writing a Bhasya or commentary on the Vedanta 
Sutra. Thereupon, Ramanuja declared in the presence 
of the gathering that, giventhe grace of Yamuna he 
would fulfil every one of those wishes of the departed 
Acarya. At once, the closed fingers straightened up as 
if to indicate his pleasure at the ready response of 
Ramanuja to accomplish the three-fold task that he had 
in mind. 


It is well known that Ramanuja wrote the Sri 
Bhasya and directed Tirukkurukaippiran Pillan to write 
the first commentary in Manipravalam on the Tiruvay- 
moli of Nammalvar (the Arayirapadi)? and thereby 
fulfilled the second and third tasks set for him by 
Yamuna. Regarding the first, namely, the perpetuation 
of the memory of Vyasa and Parasara, tradition would 
say that he accomplished it by naming his intimate 
associate and disciple Kiurattalvan’s son as 'Paraáara 
Bhatta' after the great Parasara. This seems to be a 
rather unconvincing way of interpretting the performance 
of a noble task. Consistently with the manner in which 
he had fulfilled the other two tasks, it would be more 
convincing and appropriate to hold that Ramanuja 
perpetuated the memory of Paragara for all time by 
writing a commentary on the Gita which is said to be a 
substantial summary of Paragara’s Visnupurdna, having 
done the same for Vyasa by writing the Sri Bhasya the 
great commentary on his Sutras. 


22. Later commentaries on the Tiruvaymoli by 
other Acaryas followed this. 
E AS " j 
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Yamuna's datei— ` Apart from the traditional date given 
(918-1028 A.D. ), there is no other evidence for fixing the 
date precisely for Yamuna. However, a few facts which 
may indicate broadly his date have been given. In his 
Sidhitraya, Yamuna refers to a Cola King of his time 
(Yadha Chola Nrpah, etc.) though the king is not 
mentioned by name it is inferred by the manner of his 
reference to him as ‘Samrat’, that he may be identified 
Raja Raja the Great (985-1014) one of the powerful 
rulers of the Cola line. The second broad indication is 
his reference in the Atmasiddhi to ‘Suresamvacas’ which 
apparently relates to Sureswaracarya the pupil of 
Sri Saükara, and it is possible to infer from this that 
Yamuna was well acquainted with his commentary on 
Sankara Bhagya. 


Yamuna's contribution may be summed up by 
saying that ‘he was the initiator of the philosophical 
dialectic in Visistadvaita™ If Ramanuja could compose 
regular and comprehensive texts on the three ‘Prasthanas’, 
namely, the Upanisads, the Gita and the Vedanta 
Sutras, it was mainly becauee of the earlier works of 
Yamuna. It would be appropriate therefore to reiterate 
that Yamuna's contribution to Vi£istadvaita consisted in 
laying its foundation on the plans already formulated by 
Nathamuni, for its systematisation by Ramanuja. 


23. Vaisnavaite reformers by F- Rajagopalacharyay 
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